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INTRODUCTION 


Sri Vedanta Desika, the great scholar 
devotee, sang 108 slokas on the ‘Daya’ or ‘Gr 
aspect of Sri Srinivasa for the benefit of poste 
A reading of the Sathakam will invoke the } 
of the Lord on the reader. The Devasthanam 
published commentaries on the slokas in T: 
Telugu and Kannada languages through the colu 
of the Bulletin. Sri D. Ramaswami Iyyengar, 
helped the Devasthanam to publish the commen 
in the English language as well, to serve a le 
circle of devotees. His exposition and treat 
of the subject matter is thought-provoking 
brilliant. The flow of thought in the commenta 
coming as it does from the heart of a great dev 
is exhilarating. We are grateful tothe comment 
for this service of his to the bhakthas. 


T. T. DEVASTHANAMS C. ANNA RA 
TIRUPATI t Executive Of 
18—11—60. 


FOREWORD. 


I have always lamented the fact of the comparat 
ignorance of one of the greatest systems of religii 
philosophy in the world, which has been develo] 
in South India by great saints, devotees, scholars < 
philosophers, namely, the Visishtadvaita. That syst 
embodies some of the most beautiful concepts of 
relations between man and God. One such conc 
is Prapathi, the doctrine of complete surrender to 
Supreme Being. The basis for that doctrine is 
conviction of the limitless mercy, kindness, and gi 
of the Lord, and the declaration in the Charama Sl 
of the Gita. It is this quality which is glorifiec 
the name of dayaa, personified as Dayaadevi, 
extolled by one of the greatest exponents of Visish 
vaita, Sti Vedanta Desika, in his Daya Satakam. 


The Satakam, as the name denotes, is a collec 
of hundred slokas. Sometimes the number goes 
to 108 for auspicious reasons. The hundred sk 
which comprise the stotra proper are made up of 
decads. Sri Ramaswamy Ayyangar has brillia 
demonstrated how each of the ten decads is 1 
different metre and deals with a distinct the 
and what is extremely significant is that the ten tc 
dealt with in the stotra are the ten topics of the fan 
Dramidopanishad (Tiruvoimozhi) of Nammalwar. 


We have in Vedanta Desika a most remark 
combination of a supreme bhaktha, a profound scl 
and a poet of the first rank. Daya Satakam re 
this versatality of his. 
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Sri Ramaswamy Ayyangar has fully brought 
and described the fundamental truths, the pow 
ideas and the lyrical beauties of the satakam. 


‘Striking a.personal note, what has appe ealed ti 
most in this stotra of haunting loveliness is the 
in which Sri Desika develops the idea of dayaa, 
cribed as Dayaadevi, as an entity peculiarly dis 
from the Lord Himself, though ultimately daya 
an attribute of the Lord Himself. She is capabl 
even reversing the decisions of the Lord to pur 
She controls the actions of the Lord, so to say. 
swaroopa and the roopa of dayaa are sung in the 
decad of the poem. To my mind, Dayaadevi is 
other than Lakshmidevi herself, because she is. 
embodiment of Lord Srinivasa’s mercy; ` 


a Srinivaasasya Karunaamiva roopineem ” 


' The concept of dayaa which, as I have alre 
mentioned, is the ‘basis’ of the doctrine of prape 
has a vital place in the Visishtadvaita a 
which I may call as the “‘ Religion of Dayaa.”’ . ' 
Supreme Being is also Dayaanidhi, Dayaa is 
ichcha, the. desire, of the Lord... Dayaa ensi 
deliverance to every being. | 


Sri Ramaswamy Ayyangar cannot be adequa’ 
commended for the admirable way: in which he 
expounded the slokas of Sri Vedanta Desika: 
could not have succeeded in his task as-he has, 
for the fact that he himself is a scholar, a a 
and a bhaktha. 


VICTORIA CRESCENT) 'P, V, RAJAMANNA 


@'. MADRAS-8. | 


PREFACE 


Even like the holy waters of the sacred Ganga 
pouring on the head of a lame man living far 
away, the Grace of Lord Srinivasa has descended 
on me, a very unworthy person, and enabled even me 
to write out a commentary on one of the finest 
pieces of devotional lyric given to the world by 
Vedanta Desika,;—the Dayaa Satakam. Thanks to 
the help and co-operation unstintingly extended to 
me by the energetic and devoted Executive Officer, 
Sri C. Anna Rao, ard the Staff of the Tirumala- 
Tirupati Devasthanams Press, the commentary was 
published in instalments in 24 consecutive issues of the 
Tirumala-Tirupati Devasthanams Bulletin. And now 
it is being issued as a separate book. It is very good 
of Sri C. Anna Rao to have commended the book to 
the worshipping public by writing out an introduction, 
and I thank him heartily for it. 


The book has been very lucky in securing the 
approval and approbation of Sri P. V. Rajamannar, 
Chief Justice of the Madras High Court, and a 
reputed connoisseur of all the noble fine arts. I am 
very grateful to him for enriching the book by his 
nice foreword. 


MADRAS—7 l D. RAMASWAMY 
24 —11—1960 | Advocate. 


Sri Ramaswamy Ayyangar has fully brought 
and described the fundamental truths, the powe 
ideas and the lyrical beauties of the satakam. 


Striking a personal note, what has appealed to 
most in this stotra of haunting loveliness is the \ 
in which Sri Desika develops the idea of dayaa, c 
cribed as Dayaadevi, as an entity peculiarly disti 
from the Lord Himself, though ultimately dayaa 
an attribute of the Lord Himself. She is capable 
even reversing the decisions of the Lord to punt 
She controls the actions of the Lord, so to say. T 
swaroopa and the roopa of dayaa are sung in the 8 
decad of the poem. To my mind, Dayaadevi is 1 
other than Lakshmidevi herself, because she is t 
embodiment of Lord Srinivasa’s mercy; 


“ Srinivaasasya Karunaamiva roopineem ’ 


The concept of dayaa which, as I have alread 
mentioned, is the basis of the doctrine of prapath 
has a vital place in the Visishtadvaita philosophy 
which I may call as the “ Religion of Dayaa.”’ . Th 
Supreme Being is also Dayaanidhi. Dayaa is thi 
ichcha, the desire, of the Lord. . Dayaa. ensure: 
deliverance to every being. 


Sri Ramaswamy AET cannot be adequately 
ommended for the admirable way in which he has 
expounded the slokas of Sri Vedanta Desika: ‘He 
could not have succeeded in his task as he has, but 


for the fact that he himself is a scholar, a- philosopher, 
and a bhaktha. $ 
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-+ MADRAS HIGH COURT, © . 
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VICTORIA use| 
9—1 1—1960. 


p iaemsmnannonaaninnn 


Even like the holy waters of the sacred Ganga 
‘uring on the head of a lame man living far 
yay, the Grace of Lord Srinivasa has descended 
me, a very unworthy person, and enabled even me 
write out a commentary on one of the finest 
ces of devotional lyric given to the world by 
danta Desika,—the Dayaa Satakam. Thanks to 
> help and co-operation unstintingly extended to 
: by the energetic and devoted Executive Officer, 
C. Anna Rao, ard the Staff of the Tirumala- 
upati Devasthanams Press, the commentary was 
blished in instalments in 24 consecutive issues of the 
umala-Tirupati Devasthanams Bulletin. And now 
s being issued as a separate book. It is very good 
sri C. Anna Rao to have commended the book to 
worshipping public by writing out an introduction, 
. I thank him heartily for it. 


The book has been very lucky in securing the 
roval and approbation of Sri P. V. Rajamannar, 
ef Justice of the Madras High Court, and a 
ited connoisseur of all the noble fine arts. I am 
‘grateful to him for enriching the book by his 
foreword. 


DRAS-7 | D. RAMASWAMY 


mohita 


shal deena: FARRE | 
daraa A aaa aerate N 


Srimaan Venkata Natharyaha Kavi-tarkika-kesari \ 
Vedaantacharyavaryo me Sannidattaam Sada hrdi n 


May Sri Venkatanaatha of auspicious attributes, who is a 
mong poets and logicians, and who is esteemed and revered I 
s Vedaantacharya—May he ever reside and shine resplende 


1y heart! 


UMAGA TA WA Aa AUA ATOR, | 
€ 
hag Tera ak Sara Sree I 
Raamanuja Dayaa Paatram Gnaana Vairaagya Bhooshanai 
Srimad Venkatanaatharyam Vande Vedaanta Desikam u 


Prostrations to Sri Venkatanaatha the Great, who is a f 
eceptacle for the grace of Ramanuja, who shines adorned by K 
2dge and Renunciation, (or is an ornament to knowledge and rent 
ion) and who is known by the honorific title of Vedanta Desika 


(1)\Before studying the great works of our ancient Acharyas, we 
rst offer our obeisance to the respective author of each work, and tl 
ibtain his grace, without which the meaning and significance of the wor 
.s several parts cannot be properly grasped or understood. Each A: 
as got laudatory and invocatory verses sung in his honour and praise 
est disciple or by one of his followers, and they are known in Tamil as T 
robably because they stand separately from the work proper of thea 
“his sloka is invariably recited by all before studying any sanskrit wc 


fedanta Desika. 
(2) This sloka is also a Tanian in praise of Sri Desika. Thi 


‘ariably recited at the beginning of the study and chanting of the sacred 
rerses of the Alwars, known as the 4000 Divya Prabhandams, by D 


-= Lannean aneowill ha damnan: 


2 DAYAA SATAKAM 


great sanctity to the Hill. Hence the poet starts the stotra with 
praise of the Hill, that Hill (Tam-Girim)—which is well known ar 
famous. The utpreksha (poetical fancy) is that the Hill is real 
a form of the ,Lord’s ‘Daya, even as sugar is a form of sugarcal 
juice. ‘ Sarkafa é means sugar. It also means stones or pebble 


fam Miage staat gee | 
MAIS: TTT UI (2) 


Vigahe teertha bahulam Seetalam guru santatim ı 
Sreenivasa dayaambedheh Pareevaaha Paramparaam n ( 


I bathe in the cool and refreshing streams, full of water, whi 
flow in uninterrupted continuity from that great reservoir which 
the storage of Sreenivasa’s Mercy,—the streams constituted by tl 
heirarchy of acharyas, in whose ‘shape the Lord’s grace flows fro 
that reservoir. 


The author pays his respects to the earlier Acharyas. Eve: 
good act must be done guru-vandana-poorvakam, preceded 1 
paying homage to the guru or Acharya. “ Teertha” signifi 
waterand also an Acharya of repute (vide teerthapaada, teerthankar 
It is a guru santathi or heirarchy. It is ‘ seetalaam’—cool,- 
calculated to destroy our tapa or heat. The acharyas are he 
enjoyed as the overflow channels. carrying the surplus water whic 
is the Daya of the Lord. It is much easier and safer to bathe i 
the waters of running streams than to bathe in a deep and lar; 
lake or reservoir. The suggestion in this sloka is that achary: 
are gracious personages bringing the Lord’s Mercy unto us. 


ada: moa Hola AS | 
` . ~ 
ae aae aad alaaa h (3) 
Kritinah Kamalaavasa Karunyai-kantinobhaje ı 
Datte yat Soaktiroopena Trivedi Sarva Yogyatam n (: 
I worship those great and blessed persons who solely rely c 
the Mercy of Lord Sreenivasa to the exclusion of everything else- 


those great persons who rendered the ancient Vedas accessible | 
one and all by their own works (Prabhandam.) 


The Alwars are referred to inthis sloka. They were the first 1 
postulate the potency of Divine Mercy to which alone they looke 


DAYAA SATAKAM 


up, rejecting all other forms and aids prescribed for God-realisat 
Their great service to humanity lies in their rendering the mean 
of the Vedas into the Tamil language and thereby making V 
knowledge— the most relevant portion of it—available to one 
all, irrespective of the caste, creed or’ sex differences which go 
and regulate the study of those Vedas. The exclusiveness of V 
truths was done away with by their Tamil works capable of Ł 
studied by every one—male or female, Brahmin or Non-Brah 
Kamalaavasa signifies Sreenivasa and also a lotus tank. The Al 
have sung of the Lord as a Lotus Tank (grucens Bor e 
sw: Gur pmpirens& sus). So when Desika thinks of 
Alwars their reference to the Lord as'a Lotus Tank comes tc 
mind, (vide sloka 43 of Daya Satakas post). And that is in 
the Lord’s peculiar name in this place, Sree-nivasa. Kamal 
another name for Lakshmi. 


bea ~ 
Waaledea mià ATNA | 
FARREA TNA AA I (2) 
Paraasara mukhan vande Bhageerata naye stitaan ' 
Kamalaakanta Kaarunya Gangaaplavita mad-vidaan n 


To the great Rishis like Parasara, I offer my salutations. 
because of their indefatigable attempts, even like Bhageerata’s, p 
like me get drenched (wet) with the Mercy of the Consort of Ka 
(Lakshmi). 


The Maharishis of yore, the great and earliest Seers ol 
Holy land, are next thought of with gratitude. Paraasara o 
them has been specially mentioned as the most outstanding am 
them, as he is the author of Sri Vishnu Purana in which the va 
divine deeds of the Lord replete with Mercy have been elabo: 
dealt with. Sage Valmiki finds special mention at the end o 
stotra, in the 103rd sloka. 


Bhageeratha is well known for his steadfast and unda 
tapas by the force and efficacy of which he brought ‘the s 
Gangaa to thisearth. So too by unswerving invocation: 
Dhyaana or contemplation the Rishis have succeeded in m 
the Lord’s compassion available even to us—who are as 
Spiritually as the forefathers, sixty thousand in number, of B 
rata. In the plenitude of our gratitude therefore we ha 
remember those great Rishis. 


6 DAYAA SATAKAM 


entire world is more often than not seized with a feeling of ang 
at the transgressions which we mortals in our ignorance are vel 
often guilty of. This anger is a serious obstacle to the flow of merc: 
It is the function of Bhoodevi to remove this obstacle by Ksham 
(forgiveness), which makes the Lord put up with all our sins an 
thereby. helps us to obtain His mercy. It is this quality of Kshamz 
which Bhoodevi stands for and symbolises, and inculcates in th 
Lord. So She is pictured here as the remover of the obstacles i 
the way of the flow of Daya. It was the function of Vishwaksen 
to’remove the obstacles in the way of our seeking God and approach 
ing Him in all humility for help. When we go there we are assure 
by Lakshmi of His grace or Krpa which She stands for. Th 
possibility of any barrier in the way of that grace reaching us i 
removed by Bhoodevi. Viswa-dhaarini means the supporter o 
all (everything). It also indicates one who patiently suffers anc 
puts up with everything—Sarvam-Suha. That is Bhoodevi. 


manag at Re aR | 
qa aaa aaa | (c) 


Nisaamayathu maam Neela Yat bhogapatalayr-dhruvam ı 
Bhavitam Sreenivaasasya Bhakta dosheshu-adarsanam. 8) 


May Neela Devi turn her glances on me. It is only by virtue 
of the screen she draws,. as it were, in front of Lord Sreenivasa by 
her amorous endearments, that that Lord pretends. not to see the 
errors (faults and sins) of His devotees. 


The Vaishnavites associate three chief Devis as the Consorts 
of the Lord. Lakshmi and Bhoodevi among them are well known. 
Neela Devi, however, is not so well known, except to very close 
students of Sri Vaishnava Sampradaya. When the Lord came 
downto this earth ae Lord Sri. Krishna, Lakshmi took the form 
of Rukmini, Neela took the form of Satyabhama. In Tamil, 
Neela is known as Nappinnai (Vide 18th Verse of Tiruppavai). 
She is the same as Satyabhama of the Srimad Bhagavatha. The 
part Neela plays in coming to the help of the seekers after the 
Lord’s grace is very nicely put in this sloka by the author of this 
Stotra. The Lord’s fondness towards her makes Him blind to 
the-sins of His votaries. The analogy used is from Vaidya Sastra. 
Patalaa is what is now known as cataract in the eye. Those who 
are given to sexual excesses, it is believed in Ayurveda, get cataract. 
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ATTA ATTA | 
iaa: AA Rada SANT I] (4) 


Asesha Vignasamanam Aneekeswaram aasraye | 
Srimatah Karunaambodhau Siksha srota ivoththitant u (s 


I seek shelter under the Commander-in-chief of the armie 
(of the Lord) who is also the destroyer of all obstacles. He. is lik 
a stream of instruction spurting out from the vast reservoir that | i: 
the Mercy of Sreeman (Lord of Lakshmi). 


‘In the spiritual heirarchy of the yake Vishvaksenas 
who is the Commander-in-Chief in Vaikunta of the forces of: the 
Lord is a Nitya or eternal, even like Garuda and Ananta. But 
unlike them he has a place in the Guruparampara or line of acharyas 
next only to that of Lakshmi who in turn is next to that Primordial 
Teacher, Sriman Narayana. So inthis sloka Desika pays his respects 
to him and in doing so refers very nicely to the threefold 
greatness that is Vishvaksenaa’s. First he is the queller of all obs- 
tacles in the path of an aspirant. Next he is the chief of the Divinc 
army. And lastly he is the originator as it were of instruction or 
teaching. The imparting of knowledge to another is called siksha. 
That term has acquired a secondary meaning of ‘ punishment’ 
which is intimately associated with that term now. Even the 
secondary meaning is in Desika’s mind. For not only is Vishva- 
ksena the foremost of teachers but he is also a pedagogue with a 
birch or cane in his hand. It is called ‘vetra’ and symbolises 
pumsiment or chastisement. tar 


The imparting of knowledge is an aspect of Daya i or God's 
-Mercy. That has been very beautifully indicated here by suggest- 
ing that the stream of siksha (teaching) takes its origin from the 
big lake of Daya. 


The Smarthas and Saivites look up to Vighneswara for re- 
moving obstacles in the path of the observance of righteous and 
religious ceremonies. Vighneswara will, taken strictly, mean the 
Lord of obstacles. It is only by inference that it must be 
taken that he is one who protects us from obstacles by removing 
them. Desika can be seen to refer here to Vishvaksena as being 
Vigna-samana. Atthe same time his Eeswaratvam is also there. 
He is Aneekeswara. 


TAMA AS AVATAAN, | 
zadi fara wema aoa (8) 


Samasta Jananeem Vande Chaitanya stanya daayineem ı 
Sreyaseem Sreenivasasya Karunam Iya Roopineem n (6) 


I bow before the Mother of all, who feeds every one with the 
: of knowledge, who is the bestower of greatness and who is the 
odiment, as it were, of Lord Sreenivasa’s mercy. 


After paying obeisance to Sri Vishvaksena, the poet in this 
a pays his respects to Sri Mahalakshmi. She is referred to 
1e Mother of all. Just as the ordinary mother feeds her babes 
_her breast milk, Lakshmi the Divine Consort of the Lord 
s everyone with the milk of knowledge. Stanya means breast 

Here it is in the form of chaitanya or knowledge. The 
1 Sreenivaasasya in the third pada has been very cleverly 
>d so as to be taken along with the previous word and also 

the succeeding words. She is Sreyaseem Sreenivasasya, 
ting thereby the cause for His superiority and excellence. She 
so Sreenivasasya karunamiva roopinee—the embodiment of 
Mercy of Srinivasa. This idea of Lakshmi being the “ roopi- 
’ or the alter ego of karuna or compassion is a topic very fre- 
tly dealt with in the course of this stotra. 


ae anita ated Aan | 
AHIMA TAA AAA ALT AAT || (9) 


Vande Vrishigireesasya Mahisheem Visvadharineem ı 
Tat Krpa pratighaatanaam Kshamayaa Vaaranam Yayaau (7) 


[ prostrate before Mother Earth (Bhoomi Devi) who is the 
ort of the Lord of Vrishagiri (another name for Venkatachala) 
by Her trait of forgiveness removes all obstacles to the flow. 
is grace. 


n this sloka the author pays his respects to the Consort of 
Srinivasa who occupies a seat on His left just as Maha- 
mi occupies a seat on His right. The Ubhayanachiars (Nan- 
4) on either side of Sri Malayappa Swami on the Hills are 
evi on His right and Bhoodevi on His left. Lakshmi symbo- 
Mercy and it is in that aspect the poet paid his respects to Her 
; previous sloka. The Lord who is also the law-giver for the 


DAYAA SATAKAM T 


To a man afflicted by cataract in the eye, vision gets affected and 
he is not able to see well. This is' said to happen in the case of the 
Lord here. The adarsanatvam (non-seeing) in regard to the faults 
of Bhaktas is ettributed to the Patala or screen caused by Neela’s 
bhoga or endearing enjoyment.’ That’ the poet is here referring 
to:a great truth in very ordinary language will’ be clear from the 
use of the word Bhaavitam. It is only a.pretence. It is not a 
constitutional defector affliction but it is a put-on state-of-affairs. 
One is reminded of the name Avignata agarat in the Sahasra- 
nama given to the Lord by that Grand. Old Sire, Bheeshmaa. 
Avignata literally means one who does not know. 


This:is the.only sloka of the 108 slokas of ‘the Daya: Sataka 
in’ which there is no mention of Daya. In:all:the other 107 stokas 
invariably Daya finds a place,—mentioned inisome places as. Daya, 
in other places as. Karuna, Krpa.or Anukampa. Thisis a very 
naive:way'of suggesting that there is need on: our : part to invoke. 
the Lord’s grace. only because of our sins bemg taken note ret by 
the Lord. 


PAA TeX BLOTACMSAT | 
JASIA aa ARRIM || (2) 


Kamapyanavadhim Vande Karunaa Varunaalayam ı 
Vrishasaila-tatastaanaam Swayam Vyaktim upaagatam. (9) 


I adore that indescribable and limitless ocean of Mercy (Lord 
Sreenivasa) which is self-revelatory to those who (take their) stand 
yn: (the shore known as) Vrishasaila. (i.e., Tirumala). 


After paying his respects to the Hill, the Acharyas, the Alwars, 
the Maharishis, to Vishwaksena, Mahalakshmi Bhoodevi and 
Neela Devi respectively, the poet now offers his Vandana or worship 
© Lord ‘Srinivasa Himself, as. a prelude.to praising Daya from 
the next sloka. This (ninth) sloka is the only sloka in praise of 
he Lord Himself. His name occurs in every sloka of this. stotra 
şt not in this which describes Him only’as an ocean of mercy. 
Che two. viseshanas (adjectives) used. here. are Kamapi and. Anava- 
lihim.. The first indicates His greatness. that is beyond. words. 
[he second. refers to His immeasurability. Auadhi. is: boundary 
x limit and is used both in:regard to space and.time.: Anavadhim: 
uere therefore indicates. one .who is -unlimited by space or. time. 
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In the second half of the sloka reference is made to this Lord 
Tirumala as a Swayam-vyakta (self-revealed). There are seve 
forms of archas or idols. The most important among them 
Swayam Vyakta where the Lord of His own will takes a forn 
unlike other cases where in response to prayers or requests fr 
Siddhas, Devas or men He graciously descends into an arc 
form, referred to as Saiddha, Daiva, and Maanusha, respective 


That Tirumala is a Swayam-Vyakta-stala is well known and seve. 
Puranas speak about it. 


The word ‘ Tatasta’ means“ one who takes his stand on 
and also “ one who stands on the shore.” The suggestion in t 
latter meaning is that the ocean is fathomable only by those wl 
do not attempt to get into it. The Upanishadic saying ‘ Vignaata 
Avijaanataam ° is brought to our minds by this suggestion. He w. 
not reveal Himself to those who think they can by their effor 
fathom His greatness. But to those who stay on the shore in tł 
feeling that He is unfathomable, He shows himself. Of cour: 
to those who go to Tirumala He is there revealing Himself to ther 
of His own accord (Swayam). 


akaa gR A: | 
saaan RAA RAAT || (20) 


Akinchana Nidhim Sootim Apavargatrivargayoho \ 
Anjanaadreeswara Dayaam Abishtowmi Niranjanaam,« (10) 


I praise the Daya (or Grace) of Anjanaadreeswara (the Lord oi 
the Anjana Hill) who is the treasure (stored up wealth) for helpless 
and hapless persons, and who is the bestower of Moksha as well 


as Dharara, Artha and Kama, and who is free from all fault or 
blemish. 


From this sloka the praise of Daya Devi regularly starts. This 
is also indicated by the Kriyaa-pada (predicate) used here—Abhi- 
stowmi. The poet’s pratigna (97%) or determination is to praise, 
adequately and well, Daya Devi. She is referred to as the Daya 
of Anjanaadreeswara. Anjanaadri is one of the several names of 
Vengadam. The Puranas have it that Anjana Devi (mother of 
Aanjaneya) performed penance on this Hill for getting a son and 
hence the Hill is known as Anjanaadri. . The Lord of the Hill is 
Anjanaadreeswara. His Daya is the subject of praise in this Stotra. 


Lhree aspects of Daya are pointedly referred to 1n this sloka. 
irst is that She is the sole help and succour for all those who 
ielpless. The beginning words are Akinchana Nidhim. Kin- 
1 denotes something, a very small minute and insignificant 
thing. Akinchana means one not possessing even that trifling 
thing. That is to say one who is absolutely bereft of everything. 
' denotes a vast treasure or stored up wealth lying buried in 
arth or otherwise hidden from view. The first and fore- 
quality of Daya is that she is the refuge for the helpless. 


[he second attribute referred to here is that Daya is the besto- 
`f Apavarga or Moksha, and not only that, but also the three 
‘purushaarthas—Dharma, Artha and Kaama, compendiously 
ed to as Trivarga. Though in the normal order of enume- 
1 of the four purushaarthas, Moksha comes last, here among 
’s gifts it is mentioned first. Daya wants to confer on us all 
sha or release from Samsara and residence in the Celestial 
le of Bliss. But our desire for moksha is not there and 
esire the other three purusharthas only. Even those three 
onfers on us though not so gladly and willingly. In the eighth 
l, especially in the 75th sloka, of this stotra, the poet will be 
ing to us how Daya utilises the several gifts in Her power 
its to confer on us everlasting biiss. 


Che last trait referred to is Daya’s blemishlessness. The word 
ana” means collyrium (the black paste that is applied to the 
by females especially) and also fault or blemish. The rasokti 
is that while she is the Consort of Anjanaadreeswara she has 
, bit of anjana herself. The great truth brought out by this 
ing sabda-virodha (apparent contradiction in words) is that 
if the Lord cannot be said to be faultless. Daya Devi is indeed 
‘ly faultless. Heis alaw-giver and.as such cannot be expected to 
ly put up with those who transgress the law. To us erring mortals 
saflawin Him. It is only the attribute of Mercy in Him that 
Him and saves us. This aspect is elaborated in the later slokas. 
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- SECOND DECAD. 
SN 
Introduction. 


Ge ROM the 11th sloka to the 20th, the metre employed is wha 
& is known as Geeti. This; like the well known Aarya, is | 
metre regulated not by syllables or aksharaas, but by maatraa 
or syllabic instants. ‘A change of the metre for every ten sloka 
studiedly employed by a poet is an indication to the readers tha 
‘there is a change of topic with every change of metre. For thi 
ten decads of this'Stotra proper, the ten topics of Dramidopanishac 
(Nammalwar’s Tiruvoimozhi) as summarised by Desika himsel: 
in his Dramidopanishad’ Saaram and Dramidopanishad Taatparyc 
Ratnaavali have been adopted as the topics. Accordingly “ Sevac 
Yogyatwam” was the topic of the first decad. Sevaa Yogyatwan 
means ‘ worship-worthiness.” Godis Sevaa Yogya because He has 
Tirumalai as His abode, because’ He is sought after by Acharyas. 
Alwars .and »Maharishis, because He is served by Vishvaksena. 
and surrounded by Sri Devi, Bhoddevi,.and Neela Devi, and because 
He is himself.an ocean of grace, mercy, compassion and sympathy 
towards. all. 


The topic of the secorid decad is “ ati-bhogyatwa”’ or the 
exceedingly enjoyable quality of God. ‘The slokas ‘of this ‘decad 
while ‘dealing with the greatness of Daya, each in its own way, 
are collectively calculated to emphasise how God is sweet arid 
. enjoyable to. His devotees. - Praise of Dayaa—a quality of God— 
‘is really praise of the Dayaa-van‘q-alq the possessor of Daya. 


SG ETRE RARA ARAIDH | 
aaa Ba Pa sa gaa |) (e?) 
Anuchara Saktyaadi gunaam Agresara bodha virachitaa-lokaam ı 


Swaadheena Vrishagireesam Swayamprabhootaam Pramaanayaami 
Dayaam (11) 


| swear by Daya, who has Shakti and other attributes (0 
).as her retinue (followers), who has her path lighted (illumin 
nana going ahead, who wields full sway over Vrishagi 
| Srinivasa), and who is by herself immense and Immeasm 


No sooner than the Poet said that he was going to praise ] 
, we find. Dayadevi herself sallying forth. 


This sloka describes Dayadevi as starting out in all 
sponse, as it were, to the poet’s desire to praise her, expr 
e previous verse. Even before one full sloka is uttered i 
e, she descends and condescends to show herself. Her saulc 
isy accessibility is apparent from this. 


Those who have seen processions of the Lords in Te 
1ave noticed how ‘the Lord is preceded by several paraphe 
‘ollowed by others. Here the poet describes Gnana as prec 
ı and the other attributes, Shakti, Bala etc., as following 


Six attributes or gunas are usually associated with the 
agavan.”” They are gnana, bala, aisvarya, veerya, shakt 
Out of them Desika speaks of gnana as going before I 
the other five as following in her wake. As is the case 
‘prekshas (poetical fancies) of Desika, avery great truth und 
poetic description of Dayadevi’s procession. Know 
_ goin front and indicate where’ Daya is to function. 
tioning, Daya is backed up by the other five attributes wi 
se support the protection afforded by Daya will not be con 
fective. So they are described as anucharaas or followers 


Daya is itself.an attribute of the Lord. Ao we shall see. 
ka postulates the supremacy of Daya over all His other.r 
attributes. In this sloka, the chief. six attributes (shad-g 
hown as helping Daya in her mission of bringing relief, re: 
redemption, to suffering humanity. 


‘ Aaloka’ means light, lustre, brightness. Here that: b 
is brought. about by gnana which is described as going in 
Jaya. When great personages walk in public, an atte: 
ing a torch or a lamp shows the way in front, often als 
ying, “ This. way,’ * This way.’ 

By. referring to Daya as “ Svaadheena-vrishagireesaa ` 
shows: to. us how completely Lord Srinivasa is under L 
ror control. Her purpose. is so noble and is so much 
Lord’s.own heart that He, so to. say, surrenders Himself 


12 DAYAA SATAKAM 


her. The manner and the measure in which He does so is tl 
theme of several later slokas. This surrender is born not out 
fear or subordination, but out of a spirit of harmony (Aikaras: 
taxed in regard to the object in view. 

Lest one should think that the greatness of Daya is entire 
due to her being the consort of the Lord, the poet adds, S svaya 
prabhootam,” conveying to us thereby that by herself she is immen. 
and supreme. 


The word * pramaanayaami’ in this sloka is not easy to unde 
stand. Pramana is authority and hence validity. The poet eviden 
ly intends to establish the validity of Daya. This term has als 
been taken to mean a ‘ measure.’ In that view we have to take 
that Desika says that in singing this Stotra in her praise he is real) 
attempting to measure the immeasurable. Another meaning, 
permissible, will also be very apt. Till Desika wrote the Daya: 
sataka there was no textual authority postulating the supremac 
of Daya. It may not be an exaggerated claim to make that fc 
the prameya (object of knowledge) of Daya, Daya Sataka is th 
pramaana,—(authority). 


aft AAAs Rag EaR, | 
dsan gà awaited a n (3) 


Api nikhila loka sucharitamushtindhaya durita moorchanaajushtar 
Sanjeevayati daye maam anjanagirinaatha ranjanee bhavatee. (12 


Daya Devi! Acting in a manner very pleasing to the Lord o 
Anjanagiri (Lord Srinivasa), 5 . : revive and restore me to life from - 
state of stupor into which I was plunged by my sins which are powerfu 
enough to devour at one gulp all the virtuous deeds ‘of the entire world 


From this sloka onwards the Poet addresses Daya and all th 
slokas are couched in the second person. Desika in this slok; 
says with a great sense of thankfulness that while he had swoonec 
away under the vast load of his sins, Daya took pity on him anc 
restored him to consciousness. To the devout, living in sin witl 
no thought for God, is death. From that state Daya redeem 
human souls. Most modestly, Desika refers to himself as one such 
so redeemed and restored to life. Sanjeevanam means giving life 
The heavy load of sin smothers one’s own existence and brings abou 
a state akin to death. Just as some famous oshadhis (herbs)brins 
back to life those who are almost dead, Daya revives us. 


DAYAA SATAKAM 


_ The sins committed by us must be felt by us to be big en 
to devour, or to use a slightly different metaphor, consume, al 
zood deeds done by all else throughout the whole world. Mus 
dhaya signifies sipping from one’s own fist or palm and swallo 
n one gulp, as Sags Agasthya did with the seven seas. Our 
are so vast that they can devour and reduce to nothing all 
sukrita (good deeds) and all the sucharita (good conduct) o 
whole world taken together. They reduce us to a state ak: 
death, and yet from that state of moorchana or stupor, w 
revived by Daya. 


There is a paata 415 or reading for this sloka in which sanj 
yatu takes the place of sanjeevayati. In that paata the me: 
is ‘May Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha ran 
which means one who delights Anjanagirinaatha (Srinivasa. 
may be that itis because she is so dear to the Lord that she js 
to infuse life into our dead and dormant selves. Or it may be 
she is so very dear to the Lord because she gives us life. 


This sloka is regarded as a great Mantra. Acharyas 
prescribed its ‘ aavritti’ (repetition) to their disciples as a pai 
for several ills that beset the latter in their progress, mater. 
spiritual. 


aR aà vas gR aacga gs | 


agga aa eer azar a: | (93) 
Bhagavati Daye! bhavatyaa Vrishagirinaathe samaaplute ti 
Apratighamajjanaanaam hastaalambo madaaghasaam mrigyaha. 

Glorious Dayadevi! When even the high and lofty Lord of V) 
giri floats in the flood caused by you, my sins which inescapabl 
drowned will have to seek in vain for a helping hand to come to 
rescue (and lift them up). 


While in the preceding sloka the Poet dealt with his h 
been rescued and revived, in this he talks about the subme 
(and consequent extinction) of his sins. Daya is likened to a 1 
an analogy in which the poet revels often in the course of this S 
It is such a big and huge flood that it sweeps even the high-p 
Lord off His feet. This sloka shows that the re-vivification bre 
about by Daya as mentioned in the previous sloka is the eff 
the extinction of our sins. 
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“SECOND DECAD. 
S| 
' Introduction. 


Tg ROM the 11th sloka to the 20th, the metre employéd is wh 
ue is known as Geeti. This, like the well known Aarya, is 
metre regulated not by syllables or aksharaas, but by maatra 
or syllabic instants. A change of the metre for every ten slok 
studiedly employed by a poet is an indication to the readers ‘th 
there is a change of topic with every change of metre. For tl 
ten decads of this’ Stotra proper, the ten topics of Dramidopanish 
(Nammalwar’s Tiruvoimozhi) as summarised by Desika himse 
in his Dramidopanishad' Saaram and’ Dramidopanishad Taatpar) 
Ratnaavali have been adopted as the topics. Accordingly “‘ Seve 
Yogyatwam” was the topic of the first decad. Sevaa Yogyatwa 
means ‘ worship-worthiness.’ God is Sevaa Yogya because He hi 
Twumalai as His abode, because He is sought after by Acharya 
‘Alwars and: Maharishis, -because He is served by Vishvaksen: 
and surrounded by Sri Devi; Bhoodevi, and Neela Devi, and becau: 
He is himself.an ocean of grace, mercy, compassion and sympath 
‘towards. all. 


The topic of ‘the secorid decad is “ ati-bhogyatwa”’ or th 
exceedingly enjoyable quality ‘of God. The slokas of this ‘deca 
‘while ‘dealing with the greatness of Daya, each in its own way 
are cGllectively calculated to emphasise how God is sweet an 
-enjoyable to. His'devotees. Praise of Dayaa—a quality of God- 
‘is really praise of the Dayaa-van‘q1alq the possessor of Daya. 


ATMA AA A AIAH, | 
aiaa Ba Ppa sats aaa a (e?) 


Anuchara Saktyaadi gunaam Agresara bodha virachitaa-lokaam 
Swaadheena Vrishagireesam Swayamprabhootaam Pramaanayaam 


Dayaamu (11 


DAYAA SATAKAM 


I swear by Daya, who has Shakti and other attributes (c 
Lord). as her retinue (followers), who has her path lighted (illumi 
by Gnana going ahead, who wields full sway over Vrishagi 
(Lord Srinivasa), and who is by herself immense and immeasw 

No sooner than the Poet said that he was going to praise- 
Devi, we find Dayadevi herself sallying forth. 


‘This sloka describes Dayadevi as starting out in all 
in response, as it were, to the poet’s desire to praise her, expr 
qn the previous verse. Even before one full sloka is uttered i 
praise, she descends and condescends to show herself. Her saukt 
‘or easy accessibility is apparent from this. 

Those who have seen processions of the Lords in Ter 
will have noticed how the Lord is preceded by several paraphe1 
and followed by others.’ Here the poet describes Gnana as prec 
Daya and the other attributes, Shakti, Bala etc., as following 


Six attributes or gunas are usually associated with the 
“Bhagavan.” They are gnana, bala, aisvarya, veerya, shakt 
tejas. Out of them Desika speaks of gnana as going before ] 
and the other five as following in her wake. As is the case 
all utprekshas (poetical fancies)-of Desika, avery great truth unc 
this poetic description of Dayadevi’s procession. Know 
must goin’ front:and indicate where Daya is to function. 
functioning, Daya is backed up by the other five attributes wi 
whose support the protection afforded by Daya will not be con 
or effective. So they are described as anucharaas or followers 


Daya is itself.an attribute of the Lord. A» we shall see. 
Desika.postulates the supremacy of Daya over all His other.x 
rous attributes. In this sloka, the chief six attributes (shad-s 
are shown as helping Daya in her mission of bringing relief, re 
and redemption, to suffering humanity. 


‘ Aaloka’ means light, lustre, brightness. Here that b 
ness is brought. about by gnana which is described as. going in 
of Daya. When great personages walk in public, an atte 
holding a torch or a lamp shows the way in front, often als 
claiming, < This way,’ * This way.’ 

‘By referring to Daya as “ Svaadheena-vrishagireesaa ` 
‘poet shows to. us how completely Lord Srinivasa is under I 
sway or.control. Her, purpose is so noble and is so much 
the Lord’s.own heart that He, soto say, surrenders Himself 
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‘SECOND DECAD. 
ar 
Introduction. 

‘G2ROM the 11th sloka to the 20th, the metre employéd is wha 
a is known as Geeti. ` This, like the well known Aarya, 1s é 
metre regulated not by syllables or aksharaas, but by maatraa: 
or syllabic instants. ‘A change of the metre for every ten slokas 
studiedly employed by a poet is an indication to the readers that 
there is a change of topic with every change of metre. For the 
ten decads of this Stotra proper, the ten topics of Dramidopanishaa 
(Nammalwar’s Tiruvoimozhi) as summarised by Desika himself 
in his Dramidopanishad‘ Saaram: and‘ Dramidopanishad Taatparya 
Ratnaavali have been adopted as the. topics. Accordingly ‘‘ Sevaa 
Yogyatwam™ was the topic of the first decad. Sevaa Yogyatwam 
means * worship-worthiness.’ Godis Sevaa Yogya because He has 
Twumalai as His abode, because’ He is sought after by Acharyas, 
‘Alwars and sMaharishis, because He is served by Vishvaksena, 
and surrounded by Sri Devi; Bhoddevi, and Neela Devi, and because 
He is himself:an ocean of grace, mercy, compassion and sympathy 
towards. all. 


The topic of ‘the secorid decad is “ ati-bhogyatwa ” or the 
exceedingly enjoyable quality of God. ‘The slokas of this ‘'decad 
while dealing with the greatness of Daya, each in its own way, 
are collectively calculated to emphasise how God is sweet arid 
. enjoyable to. His ‘devotees. - Praise of Dayaa—a quality of God— 
‘is really praise of the Dayaa-van' eae the: possessor of Daya. 


ATRIFM ATU RTA | 
aaa aa sal sma gaa 1) (92) 


Anuchara Saktyaadi gunaam Agresara bodha virachitaa-lokaam ı 
Swaadheena Vrishagireesam Swayamprabhootaam Pramaanayaami 


Dayaamw (11) 


DAYAA SATAKAM 11 


I swear by Daya, who has Shakti and other attributes (of the 
Lord).as her retinue (followers), who has her path lighted (illuminated) 
by Gnana going ahead, who wields full sway over Vrishagireesa 
(Lord Srinivasa), and who is by herself immense and immeasurable. 


No sooner than the Poet said that he was going to praise Daya 
Devi, we find Dayadevi herself sallying forth. 


“This sloka describes Dayadevi as starting out in all glory 
in response, as it were, to the poet’s desire to praise her, expressed 
in the previous verse. Even before one full sloka is uttered in her 
praise, she descends and condescends to show herself. Her saulabhya 
or easy accessibility is apparent from this. 


Those who have seen processions of the Lords in Temples 
will have noticed how the Lord is preceded by several paraphernalia 
and followed by others. Here the poet describes Gnana as preceding 
Daya and the other attributes, Shakti, Bala etc., as following her. 


Six attributes or gunas are usually associated with the term 
“ Bhagavan.” They are gnana, bala, aisvarya, veerya, shakti and 
tejas. Out of them Desika speaks of gnana as going before Daya, 
and the other five as following in her wake. As is the case with 
all utprekshas (poetical fancies) of Desika, a very great truth underlies 
this poetic description of Dayadevi’s procession. Knowledge 
must goin’ front and indicate where Daya is to function. In so 
functioning, Daya is backed up by the other five attributes without 
whose support the protection afforded by Daya will not be complete 
or effective. So they are described as anucharaas or followers. 


Daya is itself.an attribute of the Lord. A» we shall see later, 
Desika. postulates the supremacy of Daya over all His other nume- 
rous attributes. In this sloka, the chief. six attributes (shad-gunas) 
are shown as helping Daya in her mission of bringing relief, redress, 
and redemption, to suffering humanity. 


‘ Aaloka’ means light, lustre, brightness. Here that bright- 
ness is brought. about by gnana which is described as. going in front 
of Daya. When great. personages walk in public, an attendant 
holding a torch or a lamp shows the way in front, often also ex- 
claiming, ‘ This way,’ ‘ This way.’ 

‘By. referring to Daya as “ Svaadheena-vrishagireesaa ”’; the 
poet shows to. us how completely Lord Srinivasa is under. Daya’s 
sway or control. Her purpose. is so noble and is so much.after 
the Lord’s.own heart that He, so to.say, surrenders Himself unto 


DAYAA SATAKAM 


The manner and the measure in which He does so js tl 
me of several later slokas. This surrender is born not out « 
> or subordination, but out of a spirit of harmony (Aikarasy 
€q in regard to the object in view. 


Lest one should think that the greatness of Daya is entirel 
to her being the consort of the Lord, the poet adds, “ svayar 
bhootam,” conveying to us thereby that by herself she is immens 
. supreme. 


The word * pramaanayaami ° in this sloka is not easy to under 
id. Pramana is authority and hence validity. The poet evident 
ntends to establish the validity of Daya. This term has als 
a taken to mean a ‘measure.’ In that view we have to take i 
, Desika says that in singing this Stotra in her praise he is reall 
mpting to measure the immeasurable. Another meaning, i 
nissible, will also be very apt. Till Desika wrote the Dayaa 
ka there was no textual authority postulating the supremac' 
Jaya. It may not be an exaggerated claim to make that fo 
prameya (object of knowledge) of Daya, Daya Sataka is th 
naana,—(authority). | 


aft Mieusgatagbaaghagesanger | 
astaag ad amaa Ranai wat (22) 


nikhila loka sucharitamushtindhaya durita moorchanaajushtam 
eevayati daye maam anjanagirinaatha ranjanee bhavatee. (12: 


Daya Devi! Acting in a manner very pleasing to the Lord of 
nagiri (Lord Srinivasa), 5 . : vevive and restore me to life from a 
of stupor into which I was plunged by my sins which are powerful 
gh to devour at one gulp all the virtuous deeds ‘of the entire world. 


From this sloka onwards the Poet addresses Daya and all the 
is are couched in the second person. Desika in this sloka 
with a great sense of thankfulness that while he had swooned 
‘under the vast load of his sins, Daya took pity on him and 
red him to consciousness. To the devout, living in sin with 
nought for God, is death. From that state Daya redeems 
in souls. Most modestly, Desika refers to himself as one such, 
deemed and restored to life. Sanjeevanam means giving life. 
leavy load of sin smothers one’s own existence and brings about 
te akin to death. Just as some famous oshadhis (herbs)bring 
to life those who are almost dead, Daya revives us. 


DAYAA SATAKAM 


The sins committed by us must be felt by us to be big er 
to devour, or to use a slightly different metaphor, consume, a 
good deeds done by all else throughout the whole world. Mu 
dhaya signifies sipping from one’s own fist or palm and swall« 
in one gulp, as Sags Agasthya did with the seven seas. Ou 
are so vast that they can devour and reduce to nothing al 
sukrita (good deeds) and all the sucharita (good conduct) c 
whole world taken together. They reduce us to a state ak 
death, and yet from that state of moorchana or stupor, w 
revived by Daya. 


There is a paata We or reading for this sloka in which san, 
yatu takes the place of sanjeevayati. In that paata the me 
s ‘May Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha rar 
which means one who delights Anjanagirinaatha (Srinivasa 
may be that it.is because she is so dear to the Lord that she 3: 
to infuse life into our dead and dormant selves. Or it may bi 
she is so very dear to the Lord because she gives us life. 


This sloka is regarded as a great Mantra. Acharyas 
prescribed its ‘ aavritti’ (repetition) to their disciples as a pa 
for several ills that beset the latter in their progress, mater 
spiritual. 


ynafa ad yaa gka aag ae | 
sof gqaatarat AUGAS Aaa ga: l (73) 


Bhagavati Daye! bhavatyaa Vrishagirinaathe samaaplute ti 
Apratighamajjanaanaam hastaalambo madaaghasaam mrigyaha. 


Glorious Dayadevi! When even the high and lofty Lord of V; 
ziri floats in the flood caused by you, my sins which inescapab! 
Jrowned will have to seek in vain for a helping hand to come to 
‘escue (and lift them up). 


While in the preceding sloka the Poet dealt with his h 
seen rescued and revived, in this he talks about the subme 
‘and consequent extinction) of his sins. Daya is likened to a 1 
in analogy in which the poet revels often in the course of this S 
it is such a big and huge flood that it sweeps even the high-p 
Lord off His feet. This sloka shows that the re-vivification bri 


wT 
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her. The manner and the measure in which He does so is the 
theme of several later slokas. This surrender is born not out of 
fear or subordination, but out of a spirit of harmony (Aikarasya 
twareq in regard to the object in view. 

Lest one should think that the greatness of Daya is entirely 
due to her being the consort of the Lord, the poet adds, “ svayarrt 
prabhootam,” conveying to us thereby that by herself she is immense 
and supreme. 


The word * pramaanayaami’ in this sloka is not easy to under- 
stand. Pramana is authority and hence validity. The poet evident- 
ly intends to establish the validity of Daya. This term has also 
been taken to mean a ‘measure.’ In that view we have to take it 
that Desika says that in singing this Stotra in her praise he is really 
attempting to measure the immeasurable. Another meaning, if 
permissible, will also be very apt. Till Desika wrote the Dayaa- 
sataka there was no textual authority postulating the supremacy 
of Daya. It may not be an exaggerated claim to make that for 
the prameya (object of knowledge) of Daya, Daya Sataka is the 
pramaana,—(authority). 


at AAAs Aag RISTNA | 
dstaag <a maaa Rana a (22) 


Api nikhila loka sucharitamushtindhaya durita moorchanaajushtam 
Sanjeevayati daye maam anjanagirinaatha ranjanee bhavatee. (12) 


Daya Devi! Acting in a manner very pleasing to the Lord of 
Anjanagiri (Lord Srinivasa),  . > revive and restore me to life from a 
state of stupor into which I was plunged by my sins which are powerful 
enough to devour at one gulp all the virtuous deeds ‘of the entire world. 


From this sloka onwards the Poet addresses Daya and all the 
slokas are couched in the second person. Desika in this sloka 
says with a great sense of thankfulness that while he had swooned 
away under the vast load of hi; sins, Daya took pity on him and 
restored him to consciousness. To the devout, living in sin with 
no thought for God, is death. From that state Daya redeems 
human souls. Most modestly, Desika refers to himself as one such, 
so redeemed and restored to life. Sanjeevanam means giving life. 
The heavy load of sin smothers one’s own existence and brings about 
a state akin to death. Just as some famous oshadhis (herbs)bring 
-back to life those who are almost dead, Daya revives us. 


Lhe sins committed by us must be telt by us to be big enough 
vour, or to use a slightly different metaphor, consume, all the 
deeds done by all else throughout the whole world. Mushtin- 
1 signifies sipping from one’s own fist or palm and swallowing 
le gulp, as Sag? Agasthya did with the seven seas. Our sins 
o vast that they can devour and reduce to nothing all the 
ta (good deeds) and all the sucharita (good conduct) of the 
> world taken together. They reduce us to a state akin to 
| and yet from that state of moorchana or stupor, we are 
sd by Daya. 


Chere is a paata “55 or reading for this sloka in which sanjeeva- 
takes the place of sanjeevayati. In that paata the meaning 
ay Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha ranjanee 
1 means one who delights Anjanagirinaatha (Srinivasa). It 
be that itis because she is so dear to the Lord that she is able 
use life into our dead and dormant selves. Or it may be that 
i so very dear to the Lord because she gives us life. 


Chis sloka is regarded as a great Mantra. Acharyas have 
ribed its * aavritti’ (repetition) to their disciples as a panacea 
sveral ills that beset the latter in their progress, material or 
ual. 


aaa zà yaa aahiaa aacga gF | 
IQRAR EMEN AJA wv: | (93) 


wati Daye! bhavatyaa Vrishagirinaathe samaaplute tunge ,ı 
ighamajjanaanaam hastaalambo madaaghasaam mrigyaha.s (13) 


slorious Dayadevi! When even the high and lofty Lord of Vrisha- 
oats in the flood caused by you, my sins which inescapably get 
ied will have to seek in vain for a helping hand to come to their 
> (and lift them up). 


Vhile in the preceding sloka the Poet dealt with his having 
rescued and revived, in this he talks about the submerging 
>onsequent extinction) of his sins. Daya is likened to a flood, 
alogy in which the poet revels oftenin the course of this Stotra. 
such a big and huge flood that it sweeps even the high-placed 
off His feet. This sloka shows that the re-vivification brought 
. by Daya as mentioned in the previous sloka is the effect of 
‘tinction of our sins. 


12 DAYAA SATAKAM 


her. The manner and the measure in which He does so is t 
theme of several later slokas. This surrender is born not out 
fear or subordination, but out of a spirit of harmony (Aikaras 
tarteq in regard to the object in view. 


Lest one should think that the greatness of Daya is entire 
due to her being the consort of the Lord, the poet adds, “ svaya 
prabhootam,’’ conveying to us thereby that by herself she is immen 
and supreme. 


The word * pramaanayaami’ in this sloka is not easy to unde 
stand. Pramana is authority and hence validity. The poet eviden 
ly intends to establish the validity of Daya. This term has als 
been taken to mean a ‘ measure.’ In that view we have to take 
that Desika says that in singing this Stotra in her praise he is reall 
attempting to measure the immeasurable. Another meaning, . 
permissible, will also be very apt. Till Desika wrote the Dayaz 
sataka there was no textual authority postulating the supremac 
of Daya. It may not be an exaggerated claim to make that fo 
the prameya (object of knowledge) of Daya, Daya Sataka is th 
pramaana,—(authority). 


aft AAAs EaR | 
dsfaag aà maaana vadt (2) 


Api nikhila loka sucharitamushtindhaya durita moorchanaajushtan 
Sanjeevayati daye maam anjaragirinaatha ranjanee bhavatee. (12 


Daya Devi! Acting in a manner very pleasing to the Lord oj 
Anjanagiri (Lord Srinivasa), 5 _.: sevive and restore me to life from a 
‘state of stupor into which I was plunged by my sins which are powerful 
enough to devour at one gulp all the virtuous deeds of the entire world. 


From this sloka onwards the Poet addresses Daya and all the 
slokas are couched in the second person. Desika in this sloka 
says with a great sense of thankfulness that while he had swooned 
away under the vast load of hi; sins, Daya took pity on him and 
restored him to consciousness. To the devout, living in sin with 
no thought for God, is death. From that state Daya redeems 
human souls. Most modestly, Desika refers to himself as one such, 
.so redeemed and restored to life. Sanjeevanam means giving life. 
The heavy load of sin smothers one’s own existence and brings about 
a state akin to death. Just as some famous oshadhis (herbs)bring 
back to life those who are almost dead, Daya revives. us. 


ine sins committed by us must be telt by us to be big en 
vour, or to use a slightly different metaphor, consume, a 
deeds done by all else throughout the whole world. Mu 
7 signifies sipping from one’s own fist or palm and swallc 
e gulp, as Sage Agasthya did with the seven seas. Ow 
o vast that they can devour and reduce to nothing al 
ta (good deeds) and all the sucharita (good conduct) o 
2 world taken together. They reduce us to a state ak 
„ and yet from that state of moorchana or stupor, W 
3d by Daya. 


Chere is a paata 46 or reading for this sloka in which sanj 
takes the place of sanjeevayati. In that paata the me: 
May Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha ran 
1 means one who delights Anjanagirinaatha (Srinivasa 
be that itis because she is so dear to the Lord that she js 
‘use life into our dead and dormant selves. Or it may be 
; so very dear to the Lord because she gives us life. 


Chis sloka is regarded as a great Mantra. Acharyas 
ribed its ° aavritti’ (repetition) to their disciples as a pai 
several ills that beset the latter in their progress, mater: 
ual. 


aa gà yaa gR aacga gF | 
agaaa sales aaga Bw: | (23) 


wati Daye! bhavatyaa Vrishagirinaathe samaaplute ti 
ighamajjanaanaam hastaalambo madaaghasaam mrigyaha. 


zlorious Dayadevi! When even the high and lofty Lord of V) 
oats in the flood caused by you, my sins which inescapabl 
ied will have to seek in vain for a helping hand to come to 
> (and lift them up). 


Vhile in the preceding sloka the Poet dealt with his hi 
rescued and revived, in this he talks about the subme 
consequent extinction) of his sins. Daya is likened to a f 
alogy in which the poet revels often in the course of this Sı 
such a big and huge flood that it sweeps even the high-p 
off His feet. This sloka shows that the re-vivification brc 


re 


12 DAYAA SATAKAM 


her. The manner and the measure in which He does so is tł 
theme of several later sloka;. This surrender is born not out « 
fear or subordination, but out of a spirit of harmony (Aikarasy 
ùre in regard to the object in view. 


Lest one should think that the greatness of Daya is entire] 
due to her being the consort of the Lord, the poet adds, “ svaya 
prabhootam,” conveying to us thereby that by herself she is immens 
and supreme. 


The word ‘ pramaanayaami’ in this sloka is not easy to undei 
stand. Pramana is authority and hence validity. The poet eviden) 
ly intends to establish the validity of Daya. This term has als 
been taken to mean a ‘ measure.’ In that view we have to take ; 
that Desika says that in singing this Stotra in her praise he is reall 
attempting to measure the immeasurable. Another meaning, | 
permissible, will also be very apt. Till Desika wrote the Dayaa 
sataka there was no textual authority postulating the supremac 
of Daya. It may not be an exaggerated claim to make that fo 
the prameya (object of knowledge) of Daya, Daya Sataka is th 
pramaana,—(authority). 


aft AAAs Raka RESNE | 
dsfaag aa aasafiftaenadt a (22) 


Api nikhila loka sucharitamushtindhaya durita moorchanaajushtan 
Sanjeevayati daye maam anjanagirinaatha ranjanee bhavatee. (12 


Daya Devi! Acting in a manner very pleasing to the Lord o 
Anjanagiri (Lord Srinivasa), 5 ..: «evive and restore me to life from « 
state of stupor into which I was plunged by my sins which are powerfu 
enough to devour at one gulp all the virtuous deeds of the entire world 


From this sloka onwards the Poet addresses Daya and all the 
slokas are couched in the second person. Desika in this sloke 
says with a great sense of thankfulness that while he had swoonec 
away under the vast load of his sins, Daya took pity on him anc 
restored him to consciousness. To the devout, living in sin with 
no thought for God, is death. From that state Daya redeems 
human souls. Most modestly, Desika refers to himself as one such, 
.so redeemed and restored to life. Sanjeevanam means giving life. 
The heavy load of sin smothers one’s own existence and brings about 
a state akin to death. Just as some famous oshadhis (herbs)bring 
back to life those who are almost dead, Daya revives us. 


DAYAA SATAKAM 


The sins committed by us must be felt by us to be big er 
to devour, or to use a slightly different metaphor, consume, a 
good deeds done by all else throughout the whole world. Mu 
dhaya signifies sipping from one’s own fist or palm and swallc 
in one gulp, as Sag? Agasthya did with the seven seas. Ou 
are so vast that they can devour and reduce to nothing al 
sukrita (good deeds) and all the sucharita (good conduct) c 
whole world taken together. They reduce us to a state ak 
death, and yet from that state of moorchana or stupor, w 
revived by Daya. 


There is a paata ‘If or reading for this sloka in which san 
yatu takes the place of sanjeevayati. In that paata the me 
s “May Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha rar 
which means one who delights Anjanagirinaatha (Srinivasa 
may be that it is because she is so dear to the Lord that she i: 
to infuse life into our dead and dormant selves. Or it may bi 
she is so very dear to the Lord because she gives us life. 


This sloka is regarded as a great Mantra. Acharyas 
prescribed its ° aavritti’ (repetition) to their disciples as a pa 
for several ills that beset the latter in their progress, mater 
spiritual. 


waft zÀ waa ass aag ae | 


agaaa eae aga ww: | (23) 


Bhagavati Daye! bhavatyaa Vrishagirinaathe samaaplute t 
Apratighamajjanaanaam hastaalambo madaaghasaam mrigyaha 

Glorious Dayadevi! When even the high and lofty Lord of V 
giri floats in the flood caused by you, my sins which inescapab. 
drowned will have to seek in vain for a helping hand to come to 
rescue (and lift them up). 


While in the preceding sloka the Poet dealt with his h 
been rescued and revived, in this he talks about the subme 
(and consequent extinction) of his sins. Daya is likened to a: 
an analogy in which the poet revels oftenin the course of this S 
It is such a big and huge flood that it sweeps even the high-r 
Lord off His feet. This sloka shows that the re-vivification br 
about by Daya as mentioned in the previous sloka is the effi 
the extinction of our sins. 


12 DAYAA SATAKAM 


her. The manner and the measure in which He does so is th 
theme of several later sloka». This surrender is born not out o 
fear or subordination, but out of a spirit of harmony (Aikarasy: 
taxeq in regard to the object in view. 


Lest one should think that the greatness of Daya is entirely 
due to her being the consort of the Lord, the poet adds, “* svayarr 
prabhootam,” conveying to us thereby that by herself she is immense 
and supreme. 


The word * pramaanayaami’ in this sloka is not easy to under- 
stand. Pramana is authority and hence validity. The poet evident- 
ly intends to establish the validity of Daya. This term has also 
been taken to mean a ‘measure.’ In that view we have to take it 
that Desika says that in singing this Stotra in her praise he is really 
attempting to measure the immeasurable. Another meaning, if 
permissible, will also be very apt. Till Desika wrote the Dayaa- 
sataka there was no textual authority postulating the supremacy 
of Daya. It may not be an exaggerated claim to make that for 
the prameya (object of knowledge) of Daya, Daya Sataka is the 
pramaana,—(authority). 


aft AAAs gka RISIA | 
dsftaag qt asad a (22) 


Api nikhila loka sucharitamushtindhaya durita moorchanaajushtam 
Sanjeevayati daye maam anjanagirinaatha ranjanee bhavatee. (12) 


Daya Devi! Acting in a manner very pleasing to the Lord of 
Anjanagiri (Lord Srinivasa), ; . : sevive and restore me to life from a 
‘state of stupor into which I was plunged by my sins which are powerful 
enough to devour at one gulp all the virtuous deeds ‘of the entire world. 


From this sloka onwards the Poet addresses Daya and all the 
slokas are couched in the second person. Desika in this sloka 
says with a great sense of thankfulness that while he had swooned 
away under the vast load of hi; sins, Daya took pity on him and 
restored him to consciousness. To the devout, living in sin with 
no thought for God, is death. From that state Daya redeems 
human souls. Most modestly, Desika refers to himself as one such, 
.o redeemed and restored to life. Sanjeevanam means giving life. 
The heavy load of sin smothers one’s own existence and brings about 
a state akin to death. Just as some famous oshadhis (herbs)bring 
back to life those who are almost dead, Daya revives us. 


DAYAA SATAKAM 


The sins committed by us must be felt by us to be big en 
to devour, or to use a slightly different metaphor, consume, a 
good deeds done by all else throughout the whole world. Mu 
dhaya signifies sipping from one’s own fist or palm and swallc 
in one gulp, as Sag: Agasthya did with the seven seas. Ow 
are so vast that they can devour and reduce to nothing al. 
sukrita (good deeds) and all the sucharita (good conduct) o 
whole world taken together. They reduce us to a state ak 
death, and yet from that state of moorchana or stupor, W 
revived by Daya. 


There is a paata WS or reading for this sloka in which sanj 
yatu takes the place of sanjeevayati. In that paata the me 
is ‘May Daya revive me.’ 


Daya is referred to in this sloka as anjanagirinaatha ran 
which means one who delights Anjanagirinaatha (Srinivasa) 
may be that it. is because she is so dear to the Lord that she is 
to infuse life into our dead and dormant selves. Or it may be 
she is so very dear to the Lord because she gives us life. 


This sloka is regarded as a great Mantra. Acharyas 
prescribed its ‘ aavritti’ (repetition) to their disciples as a par 
for several ills that beset the latter in their progress, materi 
spiritual. 


amak Za yaa ashtray aaced ge | 


agaaa gae aga Ba: | (93) 


Bhagavati Daye! bhavatyaa Vrishagirinaathe samaaplute tu 
Apratighamajjanaanaam hastaalambo madaaghasaam mrigyaha.\ 


Glorious Dayadevi! When even the high and lofty Lord of Vr 
giri floats in the flood caused by you, my sins which inescapabl: 
drowned will have to seek in vain for a helping hand to come to 
rescue (and lift them up). 


While in the preceding sloka the Poet dealt with his he 
been rescued and revived, in this he talks about the submei 
(and consequent extinction) of his sins. Daya is likened to a fi 
an analogy in which the poet revels oftenin the course of this St 
It is such a big and huge flood that it sweeps even the high-pl 
Lord off His feet. This sloka shows that the re-vivification bro 
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Apratighamajjana refers to a submerging that. cannot be: warde 
off: Before. Daya, sins cannot help perishing. Sms produc 
adverse:effect on us, because of the Lord ‘punishing us for them 
But when the Lord Himself is drenched by Daya, He pardons al 
our sins and so, by failing to have effect,—in the only way they 
can ever have any effect,—they perish. 

The Lord is Tunga or high-placed, lofty. If one at a great 
height is submerged what is to be said of others who are in the 
lower levels? They inescapably get drowned. That is the. fate 
which overtakes our sins, since the flood level of Daya is sufficient 
to engulf the lofty Lord Himself. Hastaalamba is lending a helping 
hand. The: punishing mood of the Lord being banished by the 
intervention of Daya, sins get no quarter and.so are spoken: of: as 
getting drowned. 

FARAR BNI, (RAAT | 
gafitaaea eat aa danao Aaa: (22) 
Kripana jana kalpalatikaam Kritaaparaadhasya nishkriyaam aadyaam: 
Vrishagirinaatha Daye! tvaam vidanti samsaarataarineem 
vibhudaaha." (14) 

O Daya of Vrishagirinaatha! you are the Kalpaka Tree (capable 
of bestowing everything that is desired) to helpless persons (who have 
nothing to fall back on). You are the pre-eminent expiation for those 
who have committed heinous crimes. . Therefore the learned realise 
that you-are the sole aid to cross the:sea.of Samsara. 

Having dealt with the capacity of Daya to restore us to life 
by ridding us from the evil effects of our sins in thé previous ‘two 
slokas, the poet in this sloka postulates the efficacy of Daya in’ 
redeeming us from Samsara.. 

The Kalpaka tree is a tree which is believed to be capable of 
granting all boons desired by those who go underneath it and ask’ 
for them. That mythical tree is in Paradise and is useful only to 
the Devas. But Daya is:a similar ‘tree on earth and is capable of 
fulfilling the desires of Kripanaas, helpless and wretched beings. The 
next idea brings out. Daya’s greatness evenibetter. She.is: Nishkriyam) 
aadyam. Nishktiya is atonement or expiation. A-.sinner ta.:get: 
cleared of a sin: committed. by ‘him has to perform certain expiatory. 
ceremonies. Daya effects the cleansing from:sins without. resort: to 
such, expiations, and. so.she.is. said to be the first. and. foremost,' or 
rather, the pre-eminent and most potent; form. of expiation. 


DAYAA SATAKAM 15 


Owing to these two great and helpful qualities of hers, Daya 
Devi is relied on as the sole refuge by those who seek release from 
Samsara; and that is what the latter half of the sloka says. Those 
well versed in Sastras have discovered and laid down that to the 
helpless, Daya is the only help, and to the sinner, Daya is the 
sole expiation. Therefore she alone can help us to cross the ocean 
of Samsara in which we are now drifting on a frail boat without a 
rudder. With her help we are sure of crossing that ocean. 


aR: PaaS saksgen: | 
aa waged Raa gà wat arta: a (S) 


Vrishagiri grihamedhi gunaaha Boda balaiswarya veeryashakti 
mukaaha ı 


Doshaa bhaveyurete Yadinaama daye tvayaa vinabhootaha.. (15) 


The Gunas (attributes) of the great Householder residing in 
Vrishagiri (Tirumala), such as knowledge, strength, supremacy, 
prowess, energy etc.,—these will all become Doshaas or demerits 
if only you were not there; (i.e., if they are bereft of association with 


you). 


Desika is very fond of referring to the Lord as a grihamedhi, 
a householder following the grihastaasrama dharma in the company 
of His wife. At the end of Raghuveera Gadya, Rama with Sita 
by Him is described as a householder with a huge family consisting 
of sons and grandsons like Brahma, Siva and so on. In the first 
sloka of his Yatiraja Saptati, Desika refers to Kamalaagrihamedhi 
(Sreenivasa) as the primordial guru or preceptor. Here we see him 
similarly describing Lord Sreenivasa of Vrishagiri as a grihamedhi. 


It is a well known fact that all the three other aasramites,— 
the Brahmachari, the Vaanaprasta and the Sanyasi, have to look up 
to the Grihasta for help. So a grihasta must be one possessed of 
good, hospitable and protecting qualities. The Lord has innume- 
rable qualities among which six are very well known and referred 
to as shad-gunaas as already noticed. This sloka tells us that all of 
them are gunaas only because of their being associated with Daya, 
and that if only Daya was not also an attribute of the Lord they will 
really be doshaas or blemishes in Him. The poet’s intendment is 
clear. To us sinners, no attribute of the Lord is helpful except 
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us. But left to function without Daya, all those qualities will 
engage themselves in acts prejudicial to us, because we are sinners. 
Knowledge will be useful to take note of all our transgressions. 
The other qualities will all help in securing for us the punishment 
we deserve. So from our point of view, instead of shining as 
bright and protecting qualities, they will act for our destruction and 
so to us they will appear as blemishes and not otherwise. It is 
only when those other qualities act as handmaids to Daya Devi, 
as described in the 11th sloka, we feel we are safe, and praise the 
Lord as a gunavaan, a good-natured person. 

‘ Doshaa’ also means night or darkness of the night. The 
Suggestion evidently is that without Daya all the other qualities 
will be shrouded in darkness, and will not shine as they do in her pre- 
sence, 

Yadi-naama (if only) has been used to convey the idea that an 
impossible state of affairs is being envisaged. For, the Lord is 
always a God of Mercy and where is the chance of Daya being 
absent? 

This sloka is the first of several others in this stotra which aim 
at postulating the supremacy of Daya over all the other qualities 
of the Lord, a supremacy that makes her ‘ Guneswari’ (arak) 


(in sloka 101 post) meaning ‘ Empress among the gunaas. 
Paes nee 

[Readers will have noticed how in all the first five slokas of this second 
decad the term used is uniformly * Daya.’ Inthe next five slokas it will be seen 
that the term * Karyna’ is invariably used in all of them. It will be a nice 
subject for study by scholars and savants what the exact meaning and connotation 
of each of the four words Daya, Karuna, Kripa, and Anukampa, which Desika 
employs in this stotra, are. We can gtve rough English equivalents for each of 
them thus Daya=Mercy : Karuna=Pity, Compassion ; Kripa = Grace; 
Anukampa = Sympathy,] 


aada RARR aa: | 


TRAFE HAERE RARA N (28) 
Aasrishti santataanaam Aparaadhaanaam nirodhineem Jagataha \ 
Padmaasahaaya Karune Pratisanchara Kelimaacharasi. (16) 


O! Daya of the Consort of Padmayati! With a view to put a 
stop to the sins and errors of the creatures of the world which have 
been continually committed ever since creation, you bring about 
pralaya (dissolution of the universe) in a sportful mood, even like 
the retreat of a danseuse from the front to the rear of the stage. 


NAYAA SATAKAM 


The full import of this sloka can be understood only by pe 
well versed in Bharata-Shastra, or the science of dancing. 
sanchara means ‘moving backwards.’ As a Keli (play or s 
is referred to, the moving backwards during dancing is whe 
poet is alluding to. The dissolution of the world at the end 
Kalpa (a long period of time made up of several yugas) is 
a ‘moving back’; hence the word ‘ pratisanchara’ has cor 
denote pralaya itself. 


This pralaya is described in this sloka as an act of Daya, 
is to say, it is an act of mercy on the part of the Lord. In the 
sloka, creation is going to be described as an act of mercy 
But the Chetanas who are all given a body each at the time of 
tion and projected into the world for working out their redemy 
fail to do so. Instead they get into evil ways in thought 
and deed. If you give a person a boat to cross a stream a 
you find that instead of crossing the stream the man floats « 
the stream allowing himself to be carried along by the curre 
certain destruction, do you not wish that you had never . 
him the boat? So too Daya Devi who was responsible for g 
souls a body for working out their redemption, finds that 
the help of the very body each soul is drifting into greater 
greater depths of sinfulness and she cries halt to the w 
process and brings about pralaya. This isthe central idea c 
poet in describing pralayaasa sport of Daya Devi. 


In the analogy of dancing, a danseuse (ballet dancer) s 
abhinaya of a particular Padam. But after a time she finds 
things are not shaping as they ought to. The orchestra supp 
the background music, the songster who has to sing the pa 
the drummer who is to keep time,—between them there is nc 
ordination and no unison. Laya or symphony is disturbed. 4 
goes out of hand. Stepping becomes faulty. The poor wc 
when she discovers that the several discordant features ca 
be mended to enable her to carry on her abhinaya accordir 
schedule, determines to end the same, and moves backward z 
sanchara in as decent and respectable a style as possible. TI 
exactly what Daya Devi does when she brings about Pralaya 
is a matter for students of the science of Natya Sastra tos 
the several words employed in the first half of the sloka convey 
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and its significance as applied to pralaya. No one without a profi- 
ciency in all the sciences and arts can hope to fully understand 


Desika’s works. 


aerterner adaa safer | 
aU ARA ASR AT |] (29) 


Achidavisishtaanpralaye jantoon avalokya jaata nirveda | 
Karana kalebara yogam vitarasi Vrishasailanaatha Karune tvam." (17) 


O! Daya of Vrishagirinaatha! Disgusted and depressed at the 
sight of creatures existing, during pralaya, in a state of non-differentia- 
tion from inert and senseless matter, you graciously associate them 
with (i.e., confer on them) sense organs and a body. 


Kaaranam-tu-dhyeaha mi g 4: is the Upanishadic man- 
date. “‘ Reflect upon that which is the ultimate cause.” The 
Brahma Sutras start with defining Brahman as “‘ That from which 
creation etc. emanate.” Desika establishes in and by the previous 
sloka and this, the great and important part that Daya Devi plays 
in regard to Creation and Pralaya. Though it is usual to mention 
Creation or Srishti before destruction or Pralaya Desika has deli- 
berately sung about pralaya first because without mentioning that 
state one cannot fully understand the process of creation in the 
way Desika wants us to understand it—vide the use of the word 
‘pralaye’ 43] meaning “during pralaya ” in this sloka. 


Jagat-kaaranatvam or being the cause of creation (of this world) 
is attributed to Daya in this sloka. Her deed it is in truth and fact, 
though to everyone it appears to be the Lord’s (sloka 69 post). 
The suggestion is that the Lord creates the wore only because 
he is impelled by Daya to do so. 


During pralaya the entire world consisting of jeevas who are 
sentient beings and prakriti which is non-sentient matter is in a 
very subtle (sookshma) state. To all intents and purposes the 
jeevas are like achit (nonsentient matter). They cannot be 
distinguished from that achit. A sense of nirveda (disgust and 
consequent depression) creeps over Daya and she makes up her 
mind to put an end to that deplorable state of affairs and the result 
is creation. 


What is creation but the union of a soul with a body ana the 
sense organs? This union or yoga gives to each soul or jeeva a 
body and the sense organs. Karanam ari primarily means 
acting, action; and so Karanaas are the instruments aiding one in 
action. They are thus the organs of sense which are the five Gna- 
nendriyas (The five Karmendhriyas are to be grouped with the 
body which is referred to in this sloka as Kalebara). Karana 
oftentimes denotes the three faculties of mind, speech and action 
HAAR. 


When the jeeva is associated with a Karana and a Kalebara 
it gets the power to think and act. Daya invests the jeeva or indi- 
vidual soul with this power so that it may get out of the wretched 
state in which it was during pralaya and work out its own salvation 
by thinking, acting and functioning in such a manner that it is able 
to achieve redemption from the endless cycle of births and deaths 
by invoking the Lord’s Daya in one of the prescribed modes (upayas) 
and attaining salvation. That is the purpose of creation. 


On the surface it may appear that if pralaya or dissolution 
is Daya Karya or the work of Daya, srishti or creation cannot 
also be said to be the work of Daya—and vice versa. But a little 
reflection will show to us that by creation some jeevas will have 
been enabled to attain the goal of existence, i.e., salvation, though 
by far the majority of jeevas may by their failure to walk in the 
path of virtue, land themselves in sin and more sin. Then again 
even if we consider the case of sinners alone, by pralaya which is 
brought about after millions of years, their sinningness and the 
proclivity to go on sinning will be arrested. The potentiality for 
committing sin is like the momentum of a moving body. When 
motion is arrested the momentum disappears though the body 
remains. It is like imprisoning a truant boy within the house 
when on the pretence of going to school, he consistently mis- 
behaves elsewhere. After a time the parents fcel the punishment 
must have corrected him or at least removed his evil proclivity 
and send him to school again. That is creation properly under- 
stood and there is no inconsistency in pralaya and srishti both 
being the work of Daya. 


As already hinted at, the use of the word Karuna in these 
slokas indicates that taking pity and compassion at our pitiable 
state, Daya Devi acts in that particular manner. 


20 DAYAA SATAKAM 
AVMs MIKO. ARIRE | 
aaa aa: ai aaa fered tl 0<) 


Anuguna dasaarpitena Sridhara Karune samaahita snehaa \ 


Samayasi tamaprajaanam saastramayena stira pradeepena. (1 


O! Daya of Sridhara! you dispel the darkness of your childr 
by the constant and unflickering lamp of Sastras which consists- 
a suitably knit wick (of threads) and is ever full of oil. 


The post employs S/esha-alamkara in this sloka to very effectiv 
ly indicate the meaning he wants to convey. Slesha means pu 
or the employment of words conveying more meanings than on 
all of such meanings being intended. Thus the Shastras are referre 
to asa Lamp. Fora lamp there must be a wick which burns an 
gives light. There must be a regular supply of oil which is draw 
through the wick and made incandescent. Such a lamp will dispi 
darkness. A fond mother will light such a lamp and keep it 1 
for the benefit and safety of her children. This is one meaning. 


The other one referring to Shastras is as follows:—Day 
abounds in sneha or fondness towards all human beings (Prajaa: 
She lits the lamp of Shastra in the mind when it is in a proper an 
fit state (anuguna dasa). By this glowing lamp, avidya (ignorance 
is dispelled. Shastras are ‘stira pradeepas,’ constant and one 
pointed, never swerving or flickering. 


One upanishad says that the Lord first created the four-face 
Brahma to project this world into being and at once gave to hir 
the Vedas. This sloka refers to that. The Vedas are the lamps 
the lamps of knowledge, without which the created beings wi 
merely flounder like men thrown into a pitch-dark pit. 


A lamp burns only because of the oil. It is a piece of con 
summate art on the part of Desika to describe Daya as the oi 
She is the real and true inspiration to progress. Sneha mean 
oil and also affection and love. Daya’s affection towards us i 
well known and is described here as samaahita, full. 


In sloka 46 post, the poet is going to refer to this Sastra-prada 
naa by employing another analogy. 
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Sal TWAS: We SERRASI | 
Heo gaara Aara: FUTA: || (22) 


Rooda vrishaachalapatehpaade Mukhakaanti patralachchaaye 
Karune! sukhayasi vinataan Kataaksha vitapai (h) Karaapache) 
palaihi.u (1 


Daya Devi! Taking your origin at the feet of Vrishaachalapat 
you grow up (like a Kalpaka trec) and gladden those who (seek shelt 
under you) bend down in all humility, by green and cool facial shad 
(glow) and by fruits that can be plucked by hand from the love 
branches of Kataaksha, glances. 


In this sloka Daya is again likened to a Kalpaka tree (vic 
Sloka 14 above). She emanates from (has her roots in) Lor 
Srinivasa’s feet. Daya is available only to those who seek succor 
at the Lord’s feet. On those who thus bend themselves and pa 
obeisance to those feet she lavishes all boons and benefits. 
tree will have pleasant and lovely green shades to gladden wea1 
travellers who seek shelter under it. So too there is the beautifi 
and exceedingly pleasing sight of the Lord’s face which is co 
and green, for is He not like a green emerald in colour? A tre 
will have plenty of fruits. This Kalpaka tree also has plentif 
of fruits which are the fourfold purusharthas—Dharma, Arth 
Kama and Moksha. The fruits will hang from boughs or branche 
Here the Kataaksha or gracious glances of the Lord are the bougl 
from which the purushartas have to be got (plucked). Fruits 
a very great height are not easily obtainable. But the fruits 
this tree are easy of reach, but only to those who bend. This 
a peculiar tree from which fruits can be obtained only by tho 
who bend and are humble. Be he a dwarf or a patagonian he cé 
get this fruit only if he bends (vinata). Eleswhere Desika himss 
has stated that whether one be lofty or lowly one can get these fru 
only by being a (pranata) bent and humbled being. © Yatra tung 
(h) a-tungaischa pranatair-grihyate palam.’ 


That the created beings can obtain all pleasures and eens 
by invoking Daya is the purport of this sloka. Tha A 
pleasure is nothing less than Bhagavat-anubha; Me ie 
of the Lord. The green effulgence of the Lord a 
the upasaka’s eyes and mind. The benignant Kara! 


wonderful eyes of the Lord will place at RET rag T, 
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ll the four purusharthas which he can gather without effort. N« 
ronder the Lord has been enjoyed by Nammalwar as ati-bhogya 
n exceedingly enjoyable personality in the second pathu (centurium 
f his Tiruvoimozhi. So sweet to look on, so pleasant and sı 
njoyable, and at the same time so kind and gracious that in res 
onse to one anjali (folded hands) lifted towards His feet, he confer: 
II boons and benefits. 


The word Vrishachalapate(h) must be taken to govern no’ 
nly the Paade coming next to it, but also the words mukha-kant 
nd Kataaksha occuring in the sloka. 


TAA TASCA TIAA HAV | 
zea AMANAPIRA || (20) 


Nayane Vrishaachalendostaaraamaitreem dadhanayaa Karune ı 


Dhristastvayaiva janimaan apavargam akrishta pachyam anu- 
bhayatiu (20) 


Daya Devi! He who at the time of his birth is seen by you, 
ho always carry with you the spontaneous and unaccountable love 
wing from the eyes of that effulgent Moon (Srinivasa) shining on 
e Tirumala Hill,—such a person enjoys the bliss of Moksha without 
fort, even like a person who reaps a bumper hearvest without 
iling on the fields. 


In the previous sloka the poet referred to all the phalaas or 
uits obtainable from Daya including trivarga and apavarga as 
ferred to in sloka 10 above. But Daya’s great desire is to confer 
‘erlasting bliss on all her votaries and she is not satisfied with 
ving them only the smaller and impermanent benefits and pleasures. 
> in this sloka Desika says that if a person is blessed with Daya’s 
itaaksha at the time of his birth he is sure to obtain Moksha. 


There is a Mahabharata Vakya (text) which says that if at 
e time of one’s birth, one is blessed by the gracious glances of 
adhusoodhana that one becomes a satvika, a gnani and always 
inks of attaining moksha. This is referred to in Sri Vaishnava 
mpradaya ‘as: Jaayamaana Kataaksha. Desika here postulates 
it itis Daya Devi that impels the Lord to bestow that kataaksha 
certain individuals, of course consistent with their fitness for 
+ ‘same’. dchitved: in previous births. 


{ 


yé 
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Tara Maitree is what is known as love at first sight. That is, 
there is no knowing why that love arises. Daya Devi, it is siad 
here, carries that unaccountable love of the Lord towards the aspirant 
and blesses him with a glance from the Lord’s eyes. The Lord 
it would have been noticed has been referred to here as a moon 
shining on the crest of Vrishaachala. A loving glance from a 
lovely Person. Bright and effulgent like the moon, Lord Srinivasa 
bestows His loving and affectionate glances, and the result is that 
the man or woman who is born under such auspices attain salvations 
without much ado. Apavarga is Moksha. Akrishtapachyam is 
crops for which one has not toiled. The toiler is someone else, 
and he is referred to in the next sloka, where we will enjoy the 
grandeur of this sentiment of Desika. 


stad faraecraa AA: 
si sifara wearer aA: 


I TARTAHAL Ut 
DAYAA SATAKAM 


THIRD DECAD 


OBERT hmm 


[Slokas 21 to 30 are couched in the Oupachchandasika meire 
first and third paadaas contain eleven aksharas while the secom 
fourth contain twelve. The general topic of this decad i 
ha-Subhaga-tanuhu yagunaay: which is the gist of the thir 
urium of Nammalwar’s Tiruvoimozhi, according to Desika 
very second sloka of this decad deals with the auspiciou. 
ha) and attractive and beautiful (Subhaga) body (tanuhu) of the 
. We shall enjoy it in its place.} 


gaga aR Raga afta | 
monena gases faa y (29) 


Samayopanataistava pravaahaihi Anukampe! kritasamplavaa 
dharitree ı 
Saranaagata sasyamaalineeyam Vrishasailesa Krisheevalam dhi- 
notin (21) 


Lord’s Sympathy personified! This (lady called) Earth gladdens 
ieart of) that Farmer, who has Tirumala as His abode, by wearing 
irlands rows and rows of crops in the form of Saranaagataas,as 


ult of her being drenched (irrigated) by timely and copious showers 
urs. 


[o a farmer there is no sight more pleasing than that of his 
covered as far as eyes can see by luxuriant and stoutstalked 

Lord Srinivasa is the Farmer here. Crops cannot grow at 
wuch less can they grow in abundance, unless there is plentiful 
t the proper periods in the course of the cultivation operations. 
Daya is the rain that pours in plenty (pravaaha) and at proper 
(samayopanataihi). Ordinary rain helps crops to grow. The 
if Daya is productive of Saranaagataas or Prapannaas—those 
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who surrender themselves up to the Lord completely. The pu 
of creation—bringing into being this earth with embodied sou 
it—is to give those souls a chance to redeem themselves. V 
realising their lack of gnana and shakthi and their conse 
unfitness to pursue the prescribed path of Karmayoga, Gnana; 
and Bhakthiyoga, they or at least many of them resort to pr 
or Saranagati as a direct means for attaining moksha,—ther 
plentiful crop of prapannas and the Lord’s heart rejoices al 
sight. The process of Prapatti, which is described in g 
detail in the later slokas of this Stotra and postulated with a 
scientific accuracy as a potent means for the attainment of Mo 
depends on the flow of Daya or mercy from the Lord. And 
is pointed out in this sloka that Daya-pravaaha is really respo1 
for this bumper crop of prapannaas. 


Not only should rain be plentiful but it must be seasona 
timely. A heavy downpour calculated to wash away the seed 
seedlings or to immerse the ripe crops in a deluge and prevent 
from being harvested can hardly be called helpful rain. So 
has to be samayopanata, making itself available at the proper t 
That, Daya is here pointed out to be,—rendering timely help 


Samaya also means a system or school of thought, a Dai 
Desika has very deftly employed the term here to suggest Sri } 
nava Samaya—or to refer to it by another name, Ramanuja 
sana. For it is only in this system Daya is relied on as the 
refuge of helpless beings, and Saranagati is laid down as a p 
force for securing salvation straight. In no other system of th 
is prapatti regarded as Saakshan-mokshopaaya (direct and imme 
means of salvation). One can certainly look up to Sri Desike 
was the first to propound this system of prapatti as a well-deve 
and scientifically verified means for moksha,—to show to u 
several details of this system which was adopted by the A 
and demonstrated to the world through his own anushtaa 
observance by that greatest Acharya of all times, Ramanuja. 
sloka should therefore be understood as conveying to us the su 
tion that Dayaapravaaha (or the flow of Daya) is productive « 
greatest good only in this Samaya of Vaishnavism. 


There is a peculiar aptness in the reference to the Lord’s a 
as Vrisha-Saila here. A cultivator who has a large extent of 
can have a look at the whole of ıt only by standing on a raised } 
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Tirumala, being a hill, serves the purpose of being a good static 
from which to view the entire world below. A watchman ov 
fields has to stand on a raised platform to see that the grown 
crops are not grazed by straying cattle. 


_ Reading the 20th and 21st slokas together a very beautif 
entiment can be seen to be very na.vely dealt with by this peerle 
poet-philosopher. It was said in the 20th sloka that one wh 
gets blessed by the kataaksha of Sreenivasa at the time of one 
birth enjoys the benefits of a bumper harvest without toiling for 1 
By referring to the selfsame Lord Srinivasa as a Krisheevala (farme 
or cultivator) in this sloka, Desika shows that the needed cultiv: 
tion is done by the Lord. There can be no crop without cultivatior 
In the pursuit of all other upayas (or means) for moksha, the aspirar 
is the cultivator or toiler. In prapatti, the Lord is the chief cult: 
vator. That is why He is known as Siddhopaaya. Prapatti don 
by a mumukshu (aspirant) is only a sadhyopaaya. Human effor 
and divine grace are respectively the Sadhyopaaya and Siddhopaayc 
Here is a dwandhva (a duality) which has always to go togethe 
to yield good results. Divine grace is always there, but for us t: 
obtain its benefits we have to deserve them by doing some thing 
however small. It may be a mere vyaaja or pretext—it cannot b 
more—but if it is not there, the mercy of the Lord does not stay 
even like rain which runs away from a raised and hard surface. Z 
clever man always digs a tank and keeps it ready so that when th 
rain comes, the water will stay in it and be available for his needs 
His digging the tank does not create rain; but it helps to retair 
the rain when it comes. This afaatatq (inseparableness) betweer 
Siddhopaya and Sadhyopaaya is one of the very fine points expati 
ated upon by Desika in several places in his numerous works. Al 
the nice points of Desika’s system ang beautiful poetical expressior 
in the Daya Sataka. 


Fedd waa: EGN aAA: | 
agaia Raga gadana A: || (22) 
Kalasodadhi sampado bhavatyaha Karune! sanmati mantha- 


samskrutaayaha \ [chalendoho." (22) 
Amrutaamsam avaimi divya deham mrutasanjeevanam Anjanaa- 


O! Mercy Divine! methinks the divine body of that bright Moon 
of Anjanaadri,—a body that has the capacity to revive and bring to 
life those that are dead,—is only the AMRUTA (nectar) obtained 
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by churning you,—who are like a veritable milk-ocean,—with good 
intellect as the churning rod. 


The Divya-mangala Vigrahas or Bhagavad-roopas or forms, 
with special reference to the Archa-moorti or Vigraha (image) of 
Lord Srinivasa is here spoken of as the quintessence of Daya. This 
vigraha is 3 (auspicious) and also gat (beautiful) and so is known 
as Divyamangala Vigraha, Subhaasraya, Subhasubhagatanu, and so on. 


As one of the chief propounders of the Alwar-cult, Desika 
is here seen postulating the excellence and supremacy of Bhagavad- 
vigraha. in certain philosophies God bas no name and no form. 
He has no attributes either; He merely is. Ramanuja has refuted 
those philosophies and ably demonstrated that the Lord does 
possess names and forms which He takes on for the delectation 
of His devotees. No one need be afraid that. thereby He is getting 
finitised. His infinity and transcendence are in no way affected by 
His assuming names and forms. 


That there are five such forms or roopas, which the Lord takes 
on, is spoken of in the Agamaas (Paancharatra or Bhagavat-Sastra 
chiefly) and in the Alwars’ outpourings. They are Para, Vyuha, 
Haarda, Vibhava and Archa. Para-roopa is the figure with which 
the Lord shines in Paramapada or Vaikunta for the eternal énjoy- 
ment of the Celestials, who are Nityas or Muktas. Vyuha roopa 
is the fourfold form—Vasudeva, Sankarshana, Pradyumna, and 
Aniruddha—assumed by the Lord for the benefit of dyaana by 
yogis. The roopa of Ksheerabdhinaatha, reclining on ‘Adisesha in 
the middle of the milk-ocean, and the twelve forms of Kesava, 
Narayana, Madhava, Govinda, Vishnu, Madhusoodana, Trivikrama, 
Vaamana, Sreedhara, Hrisheekesa, Padmanaabha and Daamodara 
(Dwadasa Namaas) are also regarded as being in this category. 
The Haarda roopa also known as Antaryaami roopa, is the infinitely 
small form with which the Lord dwells in the heart of every chetana, 
sentient being. The forms of the Avataraas, strictly so called, like 
Rama and Krishna, are the Vibhava roopas. Lastly comes the 
Archaa-roopa, the form of idols or images of which the Saalagrama 
and the images in temples are the most prominent. These are all 
referred to later in this very stotra by Desika. 


A great amount of ignorance and confusion prevails about 
the nature and function of the Archaavatara. We are treated by 


several modern philosophers to theories like images .being mere 
ctannina ctanec ta hicher dhunanna ar cantemnlation and the ulti- 
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e realisation of the formless. Those who deny the validit 
Il forms have necessarily to deny the validity and potency c 
ahaas at least in the ultimate, though they also worship i 
iples in a condescending way as a concession to the “ igaoran 
who believe that the image is the Gcd.” The Alwars and th 
aryas, like Ramanuja, Paraasara Bhutta and Desika, hav 
ed no pains to refute such unlearned and ill-informed critic 
their ways of thinking. This sloka is calculated to establis] 
images of the Lord are as valid, true and helpful as Daya, th 
Ps Mercy, itself. Though the word ‘ Divya Deham’ meanin; 
ne body will take in all the five forms enumerated above, th: 
ence to the Divya deha of Anjanaachala-Indu (Moon of Tiru 
\.) Shows that Desika is specially thinking of theArcha Vigrahaa 
1¢ Lord which by way of upalakshana will indicate the othe: 
forms also. We shall have occasion to refer to this topic 
1 in commenting on several later slokas and so shall not furthe: 
rate on the same here. 


The Puranic churning of Ksheerabdi (ocean of milk) by insert- 
he Manthara mountain as the churning rod is in the poet’s 
. That process is adapted here to suit the present point. In 
ipameya, Daya is herself the milk ocean. Being ever sweet 
delectable she does possess all the fine qualities of the milk 
1. She is as such ocean churned by San-mathi or the intellect 
esire) of those who answer to the Upanishadic definition of 
safe aq A aradan ee I The rather general term 
nathi, without mentioning who that sat is, has been delibe- 
/ adopted by Desika to take in and suit the several forms of 
| such as Swayam Vyaktha, Saiddha, Daiva, Maanusha etc., 
sloka 9 above). The idea is that in Swayamvyakta the Sat 
: Lord Himself as it is His will or Sankalpa alone that is res- 
ble for that aavirbhava or appearance. Similarly the particular 
ia, Deva or human being respectively at whose invitation the 
takes a shape or form must be the Sat in each of the cases of 
ha, Daiva and Maanusha respectively. _Poigai Alwar’s 
O5SZ) TAM Hah yee; men are is the authority for 
a here. The desire of the devotee is the immediate cause, 
is Daya that is the fundamental cause for all Vigrahaas. 


he use of the word Indu or moon to describe the Lord here 
v ant. The mann te nallad ameltn Ieina 2 š 
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In the Puranic churning several objects—good, bad and 
indifferent—were brought to the surface. There came out poison 
as well as nectar—and also the moon, elephants, horses, trees, 
etc. Lakshmi also came out as a result of that churning. All the 
other objects were distributed to others but the Lord took Lakshmi 
for Himself. Here the Lord’s Divyamangala Vigraha is referred 
to as ‘amrutaamsam’ the quintessence of amruta. The Vigraha 
is the Lakshmi in this churning. 


Ayvaimi—l understand; I realise. This predicate has been 
obviously employed here to show to us Desika’s conviction that 
the Lord’s image-forms are the quintessence of Daya. It is only 
when Desika wants that a rare and important Siddhanta or con- 
clusion he has come to should be properly understood and followed 
by us he employs this word. Vedanta Desika’s verdict on any 
topic has to be accepted by-all right-thinking men. 


aeaita faa ad a geared: NAAI | 
qaaa adai sau mga qafaaraq | (23) 


Jaladheriva Seetataa Dave! Twam VWrishasailaadhipathes-swa- 
bhaavabhootaa | 

Pralayaarabhateenateem tadeekshaam Prasabham Graahayasi 

prasaththilaasyam. (23) 


Dayadevi! You who are of the essence of Lord Srinivasa’s nature, 
even as coolness is the essential quality of the Sea, force His fearful 
and destructive looks (responsible for pralaya) into sweet and pleasant 
looks responsible for creation and protection, and thereby convert 
their frightful devil-dance into a sweetpaced and lovely Laasya 
(dance). 


“ It (Para Brahman) looked and said to Itself ‘I shall become 
the many ’,”—so says the Upanishad. The Lord’s looks as indi- 
cating His Sankalpa or will are there said to be the immediate 
cause of creation or projection of the world. Another and different 
natured eekshana or look must have been responsible for Pralaya 
or destruction. The looks that caused destruction are likened in 
this sloka to a dancer indulging in Aarabhati, a violent form of 
dance (aghora-tandava). At the time of Creation those very looks 
indulge in /Jaasya—a soft and sweet dance. (These terms are again 
taken from Bharatasastra—vide sloka 16 above. Aarabhati nor- 
mally is used for the ‘ taandava’ of a male; laasya is the dancing 
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mate realisation of the formless. Those who deny the vali 
of all forms have necessarily to deny the validity and potency 
vigrahaas at least in the ultimate, though they also worship 
Temples in a condescending way as a concession to the “ igaoz 
men who believe that the image is the Gcd.” The Alwars and 
Acharyas, like Ramanuja, Paraasara Bhatta and Desika, h 
spared no pains to refute such unlearned and ill-informed cri 
and their ways of thinking. This sloka is calculated to estab 
that images of the Lord are as valid, true and helpful as Daya, 
Lord’s Mercy, itself. Though the word ‘ Divya Deham’ mean 
Divine body will take in all the five forms enumerated above, 
reference to the Divya deha of Anjanaachala-Indu (Moon of Ti 
mala) shows that Desika is specially thinking of theArcha Vigrah 
of the Lord which by way of upalakshana will indicate the ot 
four forms also. We shall have occasion to refer to this to 
again in commenting on several later slokas and so shall not furti 
elaborate on the same here. 


The Puranic churning of Ksheerabdi (ocean of milk) by inse 
ing the Manthara mountain as the churning rod is in the poe 
mind. That process is adapted here to suit the present point. 
the upameya, Daya is herself the milk ocean. Being ever sw: 
and delectable she does possess all the fine qualities of the m 
ocean. She is as such ocean churned by San-mathi or the intelli 
(or desire) of those who answer to the Upanishadic definition 
a Sat: deaf A agi aeata ait Agfa |) The rather general te 
San-mathi, without mentioning who that sat is, has been delit 
rately adopted by Desika to take in and suit the several forms 
archa such as Swayam Vyaktha, Saiddha, Daiva, Maanusha et 
(vide sloka 9 above). The idea is that in Swayamvyakta the S 
is the Lord Himself as it is His will or Sankalpa alone that is re 
ponsible for that aavirbhava or appearance. Similarly the particul 
Siddha, Deva or human being respectively at whose invitation t 
Lord takes a shape or form must be the Sat in each of the cases 
Saiddha, Daiva and Maanusha respectively. Poigai Alwai 
AW HSES g Twyman Lave; man rG isthe authority f 
Desika here. The desire of the devotee is the immediate caus 
but it is Daya that is the fundamental cause for all Vigrahaas. 


The use of the word Indu or moon to describe the Lord he: 
if verv ant The mann tc nollad nmanita Taima- -= -- 


. the Puranic churning several objects—good, bad an 
rent—were brought to the surface. There came out poiso: 
| as nectar—and also the moon, elephants, horses, trees 
.akshmi also came out as a result of that churning. All th 
»bjects were distributed to others but the Lord took Lakshm 
imself. Here the Lord’s Divyamangala Vigraha is referre 
‘“amrutaamsam’” the quintessence of amruta. The Vigrah 
Lakshmi in this churning. 


vaimi—I understand; I realise. This predicate has bee 
isly employed here to show to us Desika’s conviction th: 
ord’s image-forms are the quintessence of Daya. It is onl 
Desika wants that a rare and important Siddhanta or cor 
n he has come to should be properly understood and followe 
he employs this word. Vedanta Desika’s verdict on an 
has to be accepted by-all right-thinking men. 


qeka gaal ea a gaa: AAAA | 
gaada aia sau aaa gafaseay || (23 


aladheriva Seetataa Dave! Twam Vrishasailaadhipathes-sw. 
bhaavabhootaa ı 

ralayaarabhateenateem tadeekshaam Prasabham Graahaya 
prasaththilaasyam." (2 


Yayadevi! You who are of the essence of Lord Srinivasa’s natur 
as coolness is the essential quality of the Sea, force His feari 
estructive looks (responsible for pralaya) into sweet and pleasa 
responsible for creation and protection, and thereby conve 
frightful devil-dance into a sweetpaced and lovely Laas 
e). 
‘It (Para Brahman) looked and said to Itself ‘I shall becor 
any °,’ —so says the Upanishad. The Lord’s looks as in 
g His Sankalpa or will are there said to be the immedi 
of creation or projection of the world. Another and differe 
‘ed eekshana or look must have been responsible for Prala 
struction. The looks that caused destruction are likened 
sloka to a dancer indulging in Aarabhati, a violent form 
e (aghora-tandava). At the time of Creation those very loc 
ge in laasya—a soft and sweet dance. (These terms are agi 
1 from Bharatasastra—vide sloka 16 above. Aarabhati ni 
y is used for the ‘ taandava’ of a male; Jaasya is the danci 
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of a female. In the Yadhavabhyudaya (IV. 120) Sri Krishné 
dance on the hood of the serpent Kaliya is referred to as aarabhat 
Daya is said to be responsible for changing the nature and charact 
of the Lord’s looks from the violent and frightful form into t 
soft and pleasing form. She is said to effect the conversion | 
force (prasabham). : 


She is able to effect this change because by nature the Lord 
merciful, just as by naure the sea is cool. Though the sea may 
rough and hot at times owing to currents and tides, its essent 
nature is coolness. So too mercifulness is the essential nature 
the Lord, and His ferocity and fury which were responsible f 
pralaya or destruction were really induced by external causes su 
as man’s. ingratitude and insubordination. When Daya Di 
suggests to Him to create once again (see sloka 17 above) He ve 
easily agrees to do so because His inherent nature is mercy. 


Prasaththi means prasaada or anugraha. There is a paatanté 
(different reading) for this word as prasakti saith which has be 
taken to mean the process of creation. 


Though some force was necessary on the part of Daya 
change the Lord’s inclination from pralaya to srishti, she succes 
not because of this force—for no one can force the mighty Lc 
to do anything against His nature, wish, or desire—but becat 
inherently the Lord is merciful and the moment the suggesti 
emanates from Daya Devi the Lord eagerly accepts the same a 
brings about creation and protects the world so created. ‘In slc 
16 above pralaya was said to be an act of Daya. That is the tri 
about it. But in a general way to the ordinary man pralaya stai 
ing for destruction is fearful, while creation is pleasant and agr 
able. This sloka portrays this common viewpoint very artistica’ 


gaap IRT: Fs NISRA | 


TOY VARIA ar g hrai ada e 
Pranata pratikoolamoola ghaatee Prathigha (h) Kopi 
Vrishaachaleswara. 


Tr. 7 MT E E E flee Ie esl Ge A eps, YF cca Ses ek A Vee es ea 4 
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Karuna! The anger of that peerless Lord of Vrishaachala attains 
the state of being your servant (as it gets employed by you) in the 
cause of rooting out and destroying the obstacles and barriers (in 
the way of the progress) of those who bow (by prostrating) before the 
Lord—even like removing grass (weeding) which grass is an obstacle 
to the adequate growth of paddy crop. 


It was said in the previous sloka that the angry mood of the 
Lord which was responsible for the pralaya was changed into a 
favourable and benevolent mood in order to bring about creation 
and protection. Daya Devi, it is said here, does not allow all 
that anger to go to waste, but harnesses it allin a very proper cause, 
namely the removal of obstacles in the way of Pranataas or pra- 
pannas—those who have bent themselves suppliantly before the 
Lord, and totally surrendered themselves to Him. 


The fierce dance known as aarabhati and referred to in the 
previous sloka must have been attended by a lot of anger. Daya 
cleverly changed the aarabhatiinto laasya. Anger got substituted 
by shanti and sweetness. Then Daya Devi thought, “‘ why should 
all this anger be wasted?.”’ It can be enlisted in a good cause and 
utilised to do away with the difficulties that the devotees of the 
Lord experience at the hands of the wicked. Anger is useful to 
destroy the wicked and for the wiping out of the evil doers (Dush- 
krit-vinaasa). The Lord Himself, it is said, took on anger (‘ Ko- 
pam Aaharayat-teevram ’—Valmiki) and killed His foe by the 
force of that anger (Aar AmA Q sarc w imss Carwr 
Ole o—Tiruppavai 12). The Lord Himself has no foes. 
He is alike to all—amg aay7g (Samoham Sarva Bhoothe- 
shu). The enemies of His devotees are alone His enemies 
and He comes into this world often for protecting the good, 
(for that purpose) destroying the wicked, and (thereby) establishing 
Dharma. Daya Devi helps in the process in two ways, one by 
egging Him on to protect the righteous, and another by making 
Him weed out the wicked. In order to bring about the latter, 
she has necessarily to make the Lord angry against the bad sort. This 
is what is referred to in this sloka by saying that the Lord’s anger 
is made to subserve Daya in the process of protecting the good. 


The analogy makes the meaning clear. In the course of culti- 
vation an important duty of the cultivator is to remove the weeds 
that grow alongside the crops and impede their proper growth. 


5 
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Periodical weeding is very essential for the full and healthy grow 
of crops. So too Sadhus have to b> protested by weeding o 
evil-doers. Daya Devi achieves this r2sult by utilising the servic 
of the Lord’s anger. So that anger is said to become Daya Dev: 
servant. 

#'siq is a word which indicates unequalled-ness and extr 
ordinary-ness (In Tamil Gar. means an angry and irate perso 
I have a feeling that the word has been deliberately used here by tl 
Poet who is a master of Tamil and Sanskrit and also Manipraval 
in a lighter vein, so that they who can sce the trick may enjoy tl 
fun of referring to Gar Kopi Vrishaachaleswar’s Kopa (oa 1 
or anger.) Pratigha means anger, wrath. 


The structure of the sloka is such that it talks of the Lore 
anger becoming a slave to Daya, not of Daya making that anger h 
servant. When all good qualities are her anucharaas (follower 
(sloka 11) anger also evidently desires to enlist itself in Daya 
services. The Lord was referred toas a Farmer or Cultivator - 
sloka 21 above. That idea is developed in this sloka by referrir 
to weeding operations. 


aaka: paea gna | 
afam ggat aadA gà aaa aa ||” (3e 


Abahishkruta nigrahaan vidantaha Kamalaakaanta gunaç 
svatantratadee 

Avikalpam anugraham duhanaam Bhavateemeva Daye! bhajan 
Santaha, (2: 


Daya Devi! The truly learned and devout people who very we 
know that the attributes like uncontrolled independence possesse 
by the Consort of Kamala (Lord Srinivasa) do not eschew (but tak 
in) punishment, rely only on you who uniformly (without any optio 
or alternative) yield (nothing but) protection. 


The idea contained in sloka 15 above is pursued here by pointin 
out how, while all the other attributes of the Lord are common t 
protectiveness and punishment, the attribute of Daya alone i 
productive of protection and protection alone. There the ‘Si 
well-known gunas Gnana, Bala etc., were set off against Daya an 


demonstrated to be useless,—even hagnital. —to us in the -absenc 
of Dava Here the ather attrihntao aftha T nard awalnnta wanlen TT 


not being dependent on, or subservient to, anyone else) are mi 
honed and it is pointed out that they are all useful to, and actug 
used, by the Lord both for protecting and for punishing. In ot! 
words they have not banished nigraha or punishment from the sec 
and ambit of their activity. But Daya is exclusively there for 
purpose. of protection. She does not know what punishment 
and is therefore uniformly and invariably productive of anugri 
Or. protection alone. With her there is no scope for act 
in one of two ways. Vikalpa is changing, option, alternat 
Fhe absence of it is avikalpa. Anugraham-duhaanaam—yield 
protection even as a cow yields milk for the sustenance of its « 
and the delectation of others. 


Santaha—Here again the great sages and seers whom 
Upanishad celebrates as ‘ those who alone are’ (vide comment 
on sloka 22 above) are referred to and their knowledge and bi 
are shown to us for being respectfully adopted and followed. T 
are also referred to as * vidantaha,—knowing persons. What | 
know is that except Daya all the attributes of the Lord are cap: 
of being used ın punishing us as well as in protecting us: but w) 
Daya comes into play onty protection can be had. Ina later sl 
(64) of this Stotra. Desika goes further and demonstrates ` 
Daya transforms what is intended by the Lord as punishment 
a chetana, into that chetana’s protection and for his good. 


gaa aig: PÀ fisen AEN aq | 
aa q4 fe aaaipaaal zara wafa aa Ma C 


Kamataanilayastvaya dayaaluhu Karune! nishkarunaa niroopane 
Ataevahitaavakaasritaai1aam duritaanaam bhavati tvadeva bheetihi 


Karana Devi! The Abode of Kamala or Lakshmi (Lord Srini 
becomes a dayalu or merciful p2rson because of you; but on 
serutiny (it turns out that) you are yourself really totally bere 
compassion (Karuna). Because of this only, the sins of those 
rely on you for help are afraid only of you. 

Daya is here described as mirdaya. Virodaalankara. 
doxical as it may seem, contact with Daya makes the Lord. a d 
vaan, merciful Being; but she herself has no daya or pity (tor 
certain. persons). Here; the sins of the Lord’s devotees who i 
His Daya are personified and it is stated that they are really : 
only of Daya and not of the mighty Lord. For while the 
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gnition from the Lord, they will not get any quarter fro 
a Devi who mercilessly puts thom down in protecting tho 
rely on her. 


To call a person merciless smacks of ninda fat or abus 
the point of the abuse is to demonstrate how complete ar 
Daya’s protectiveness is in regard to her votaries. So this 
rm of ninda-stuti (praise through apparent abuse). 

Daya is itself an attribute or quality (guna) and hence it cann 
` have a guna or attribute. Therefore Daya makes of tl 
sort of Sri a Dayaavan by being His guna or quality. Bi 
y cannot be an attribute of Daya itself and so Daya is bere 
at attribute of Daya or mercy, and this is very cleverly state 
by referring to Daya having no Daya. 


aheg miadan aafaa | 


gata ad anaana aai: | RS 
langhita Saasaneshvabheekshnam Vrishasailaadhipatir 
vijrumbhithoshma 


reva Daye! Kshamaanidaanaihi Bhavateem aadriyate bhava. 
yadheenaihi. (2 


Dayaa! The Lord of Vrishasaila, who manifests great heat (angel 
e perpetual transgressions (by people) of His mandates, turn 
u (and relies on you) once again with consideration and respect 


ise of the forgiveness-inducing acts that are peculiarly ascribabl 
w. 


4 


Joshma, meaning heat or fever, and nidana, meanirig patholog 
ignosis, are terms taken from Ayurveda, the science of medicine 


Angered by the increasing sinningness, and the transgression 
the prescribed path, on the part of created beings, the Lord 
say, gets high fever. Daya Devi then begins to doctor Him 
srescriptions, administrations and applications allay the feve 
o the Lord gratefully respects and honours her as His saviour 


“his and the next sloka deal with the benefits that the Lor< 
elf derives from Daya Devi. Having postulated that thi 
has a Vigraha or body—the topic of this decad (vide slok: 
ove)—that idea is kept in mind in these two slokas (27 and 28 
ing out the great truth that Daya Devi brings :comfort anc 
not only to us but to the Lord Himself. | 
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The use of the term ‘ punareva’ (once again) shows that 
only when Daya is forgotten by the Lord He gets into an a 
state at His creatures’ sins, and thereby develops fever. W 
once again He turns to Daya, He feels relieved of the fever 
restored to normal. 


Nidaanam means a primary cause, also a cause in general. 
causes that bring about forgiveness (Kshama) are of Daya D 
doing. So they are referred to here as Daya-adheena. It is | 
when forgiveness is injected into the Lord by Daya Devi who 
correctly spotted the trouble (diagnosed the disease) that the Le 
fever is said to subside. When she effects this cure, the Lo: 
immediately pleased and He fittingly remunerates (honours, 
Doctor,—Daya Devi. 


sel RAT any aaRS fa: | 
Haaaaa aaa ast Aaaenaqufsa auf | ( 


Karune! duriteshu maamakeshu Pratikaaraantara durjayeshu khin 


Kavachaayitaya tvayaiva Sarngee Vijayastaanam upaasrito 
Vrishaadrim. 


Karuna Devi! That Wielder of the Sarnga (Kodanda: | 
grieved at the fact that my sins cannot be vanquished by any | 
means, has fled to Vrishaadri and taken His stand there (as i 
invulnerable fort) as the place of His victory, covering Himself 
your helpful self as an armour. 


In the previous sloka the analogy employed related to 
and the cure from it. In this sloka the poet employs the inci 
of warfare to bring out the idea he seeks to convey. . The 
committed by me, the poet says, are like so many darts or ar 
flung at His sweet and soft form. He cannot ward off those a1 
by any of the usual means employed in warfare calculated to de 
them and prevent them from doing harm and inflicting wo 
The sins cannot be destroyed cxcept by expiation (prayasc 
or enjoyment of fruits (anubhava) vide sloka 34 post. Ido not 
feel repentant; how am I going to take to expiation? If Ia 
get the punishment I deserve for those sins, even eternity w 
inadequate to see me punished for all my sins. They are so 
and so numerous. So the Lord is very much pained and: 
(Khinnaha). 
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. “The only: chance of victory that.suggests itself to Him is t 
retreat to a place where He will not have to. see my sins and sinfi 
propensities.. That place is Tirumalai.: By its’ sacredness it des 
troys the sins of even such as me because I paid obeisance to. i 
Even on the heights of His victory-seat (Vijayastana) He encase 
Himself in an armour of Daya, just like a warrior donning th 
armour for protection from hostile attacks. Daya is thus, th 
Kavacha or armour which the Lord puts on. . 


` The desctiption of the Lord as. Sarngee (ard 7) in this slok: 
is, ‘worthy of being enjoyed by all rasikas. This name of the Lore 
Qccurs, in only one other sloka in this stotra—the 106th—whert 
He is referred to as Saarngadhanvya. We shall enjoy. its “beauty 
and appropriateness there. 


Here Desika has deliberately employed the term- Saarngee (the 
wielder of that powerful bow known as Saarnga: «1 Tarana 
BN BTL Aas Periyalwar has put it) to show that 
the Lord’s failure to achieve victory, by means other than ‘what 
involves the employment of Daya, is not due to His bemy a 
weak or powerless person bereft of the essential qualities of a 
warrior. He is in fact a Sarva-Shakta, a Mahaveera, and the 
most powerful of weapons, the Kodanda, is in His hands. _ He can 
put down, subdue and vanquish any one. As Valmiki has put it, 
if He makes up His mind to kill a person in war, there is no.one 
strong enough to protect such a per son—Traatum-na-Shaktaaha- 
yudhi-Ramavadhyam qg 4 TA Ala umay That way of achieving 
victory however does not appeal to the Lord. His great desire is to 
quell and vanquish the sin in the sinner and not to kill and. end the 
simmer himself. Has He not as Sri Rama given to us the'correct 
definition of a. Veera as Paapam Aaryena yo hanti saha: veeraha 
CM wan at. ea a etc:—He is the true .veera who quells sin 
righteousness. With His Saarnga He can only mow down 
milhons as He in the Ramayana. That however. He does not 
reckon as victory. He with the Saarnga in His hands is thus helpless 
against my sins, since the Saarnga cam only kill me but not my sins. 
Daya has. therefore to come.to His rescue as a protector: against 
sins. And. therefore with Daya as His armour He attains the seat 
of victory; Tirumalai, which, as explained in: the commentary on. 
the: very’ first sloka of this Stotra, is. itself cdpable of ee Us: 
of our Sins. 


incidentally this Jara (Subhatva) or auspiciousness O 
Ps Tirumeni (Pu añ) or glorious body is shown . 
result:of its intimate contact with Daya,—as intimate as 
n armour. tt 


aft Ree aspi sat Radiatiaubahaeat aa 1... 
a gA: FASB AA AAR | a 


itishtati dushkrtaam pradhaane mitadoshaan itar aan vichir, 


'aadhaganairapoornakukshihi Kamalaakaanta Daye! a 
bhavitree 


When; I am here, the chief among evildoers, O! Daya! yo 
arch of others who have but limited sins to their credit. By.s 
protecting those others you will not at all feel satisfied or 4 
vill feel like one whose stomach does not get its fill of feed. 

a! how are you going to thrive (live)? 


The thought of his own huge load of sins wich found. me 
ê previous sloka persists in this sloka too. There it was S 
‘the'|Lotd Himself felt deeply pained and ‘hurt at those 
t pains the Lord is pleasing to Daya, it is stated here. 
Daya react to sins in diametrically opposite ways. ` God W 
ns in human beings and feels hurt and wounded. Daya g 
sins and takes a pleasure and pride in excusing and‘forg 
. This feature of Daya Devi is pictured here by refe 
ns:as Daya’s food by which her hunger gets appeased: : ! 
ers to protect sinners. Their sins. therefore get cons 
Maya, The larger the quantity she consumes: ue greater 
he degree of appeasement. i 


Thė:poet in the intensity of his devotional fervour calls hi: 
rch-sinmer and the leader among sinners. This is a very 
re: with all great acharyas. Nammalwar refers to’ himst 
war and: dar@A%r Guar (sinner with a vast ‘loa 
us sins) mawra Bisa agsios Oru sore) 
t.a-lot of enormous sins have I committed) and sı 
andar. sings about himself as aqata: az: Amaryad 
draha and so on showering on himself ten such epi 
wimg in:their, wake Desika also very often refers to“hi 


+ En an. than wow anh atom ee A P a n a ea i ok n eee ata ~~ andi ya * TW. La an de ere a 
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. «Phe only. chance of victory that suggests itself to Him is tc 
retreat to a place where He will not have to. see my sins and sinful 
propensities. That place is Tirumalai.: By its’sacredness it des- 
troys the sins of even such as me because I paid obeisance to. it. 
Even on the heights of His victory-seat (Vijayastana) He encases 
Himself in an armour of Daya, just like a warrior donning the 
armour ‘for protection from hostile attacks. Daya is thus the 
Kavacha or armour which the Lord puts on. | an 


` The descfiption of the Lord as’ Sarngee (ama?) in this sloka 
is, ‘worthy of being enjoyed by all rasikas. This name of the Lord 
occurs, in only one other sloka in this stotra—the '106th—where 
He is referred to as Saarngadhanva. We shall enjoy its “beauty. 
and appropriateness there. 


Here Desika has deliberately employed the-term:Saarngee (the 
wielder of that powerful bow known as Saarnga: FF hes O LN GBT 
amh Barma as Periyalwar has put it) to show that 
the Lord’s failure to achieve victory, by means other than ‘what 
involves the employment of Daya, is not due to His beimg: a 
weak or powerless person bereft of the essential qualities of a 
warrior. He is in fact a Sarva-Shakta, a Mahaveera, and the 
most powerful of weapons, the Kodanda, is in His hands. He can 
put down, subdue and vanquish any one. As Valmiki has put it, 
if He makes. up His mind to kill a person in war, there is no one 
strong enough to protect such a person—Traatum-na-Shaktaaha- 
yudhi-Ramavadhyam 3 @ 4 wel aig uaz: That way of achieving 
victory however does not appeal to the Lord. His great desire is to 
quell and. vanquish the sim in the sinner and not to kill and. end the 
sinner himself. Has He not as Sri Rama given to us the'correct 
defimttiom of a. Veera as Paapam Aaryena yo hanti saha: veeraha 
GH ein at. aia a eir-—He is the true veera who quells. sin 
by mghteousness. With His Saarnga He-.can only mow down 
milttons as He did in the Ramayana. That however. He does not 
reckon as victory. He with the Saarnga in His hands is thus. helpless 
against. my sins, since the Saarnga cam only kill me but not my sins. 
Daya. has. therefore to come.to His rescue as a protector: against 
sins. And therefore with Daya as His armour He attains the seat 
ef victery, Tirumalat, which, as explained in: the commentary om: 
the: very: first sloka. of this Stotra, is. itself capable of cheansing: us: 
of our Sins. 
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“Incidentally this gaa (Subhatva) or auspiciousness of the 
Lord’s Tirumeni (&@3u an) or glorious body is shown .to-be 
the result of its intimate contact with Daya,—as intimate as‘ that 


of an armour. A es 
A fasla gsar sat Aada aAA AA 
ROR: ARAA HI RA RY 
Mayitishtati dushkrtaam pradhaane mitadoshaan itar aan vichinvatee 
tvam 


arnai Kamalaakaanta Daye! ‘katham 
bhavitree (29) 


| When: I am here, the chief among evildoers, O! Daya! you :are 
in each of others who have but limited sins to their credit. By saving 
and protecting those others you will not at all feel satisfied or happy 
but will feel like one whose stomach does not get its fill of feed. _ Poor 
Daya! how are you going to thrive (live)? 


The thought of his own huge load of-sins which found mention 
in the previous sloka persists in this sloka' too. There’ it was stated 
that the'!Lørd Himself felt deeply pained ‘and hurt at those sins. 
What pains the Lord is pleasing to Daya, it is stated here. God 
and Daya react to sins in diametrically opposite ways. God winces 
at sins in humán beings and feels hurt and wounded. Daya gloats 
over sins and takes a’pleasure and pride in excusing and forgiving 
them. This feature of Daya Devi is pictured here by referring 
to sins.as Daya’s food by which her hunger gets appeased: > Daya 
hankers to ptotect sinners. ‘Their sins therefore get consumed 
by. Daya; . The larger the quantity she consumes: ae a = 
be the degree of appeasement. eS 


“Théspoet in the intensity of his devotional fervour calls himself 
an arch-sinner and the leader among sinners. This is a-veryusnal 
feature. with all great acharyas. Nammalwar refers to himself as 
urA and: darGdh&a Guar (sinner with a vast load of 
heinous sins) ears Bams o gata OFL moore Oana 
(what a-lot of enormous sins have I committed) ' and so on. 
Alavandar sings about himself as atate: az:  Amaryadhaha 
Kshudraha and so on showering on himself. ten such epithets. 
Following in:their, wake Desika also very often refers to“ himself 
as by far:the greatest and tallest among sinners. In. that mood he 
plaintively tells Daya Devi, “ please turn your attention on-me. 
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I promise you good and full food for you in the shape of sins 
You are out to save sinners. By saving persons who hav 
committed small sins you will not do justice to yourself anc 
you will not feel satisfied. So I tell you, please turn toward: 
me and do not waste your time searching for others whose Sm 
will be nothing before my sins. If after such search you aligh 
upon some of them and save them, you surely are not going to be 
satisfied. You will surely feel then like a hungry giant being fec 
on half a loaf of bread. And when I am here in the nature of é 
full and rich repast why turn your eyes on insufficient rationed 
food? I feel very much concerned to think of your semi-starvation. 
How are you going to live, to thrive, unless you take me on 
hand, protect me and feel happy that it has been given to you 
to achieve the redemption and protection of the greatest of 
sinners.” ? E 


The words used suggest that the poet takes pity and com- 
passion on Daya Devi who is herself a storehouse of mercy. 


o ReReIATHA FEN a gàg ATA | 
Aai ferfe wa at ASNTIRFE MA |) (3 o) 


Ahamasmi aparaadha (aparaadhi) chakravarti Karune! tvamcha gune- 
shu saarvabhaumee 


Vidusheestitimeedrseem swayam maam JVrishasaileswara Paadaasat 
Kuru tvam. (30) 


I am the emperor of crimes (or I am an emperor among criminals). 
Yow are. an Empress among good qualities (attributes). Knowing this 
state of affairs it is up to you to tie me up to the feet of Vrishasaileswara 
on your own initiative. 


The poet who called himself “ dushkrtam-pradhaanaha:” or 
“ chief among wrong-doers” in sloka 29 refers to himself here as an 
emperor of crimes (or, in the paata ‘aparaadhichakravarti’ as, “the 
emperor among criminals.” He refers to Daya Devi as an Empress 
of gunaas or good attributes. The glory of an Empress will go up 
if she enslaves an emperor and imprisons him. Therefore Daya 
Devi is requested in and by this sloka to capture Desika as a prisoner 
-of-war and to imprison him at the feet of the Lord of Vrishasaila. 
Being Swaadheena-Vrishagireesa (sloka 11), że., having Lord Srini- 


vasa Himself under her sway, she is called upon by the poet to make 
him His vassal. 


uparaaana-chakravartee may also be split t 
ra-vartee, meaning thereby one who lives move: 
1 aparaadha, i.e., fault, crime, sin and so on. 
vortex of crime. Round about me everywhere 
there is nought but aparaadha. 1am the cen 
yple build forts and ramparts for their safety an 
I am living in such a state in the midst of si 
10 are an Empress backed up by strength, valou 
as (sloka 11) to besiege me, blast the rampart ` 
t and to come in and capture me and enslav 
nplish this task. You know full well this st: 
cries out for redress. 


_“swayam’ can be taken along with ‘vidu 
which case tvam coming at the end of the slok 
for the predicate Paadasaat kuru; or tvam m 
th vidhushee and the sloka read as * swayam paad 
by yourself and without any move from me er 

If you expect me to move in the matter, I ma: 
o of your own accord. 


decad thus winds up with a prayer to Daya ta 
of the Lord. The vigraha of the Lord is so bea 
that the moment one learns about it one haste 
1 an enjoyment is to be obtained only by falli 
t can be done only if Daya Devi takes pity on u 
sO. 

ly it may be noted that in the first sloka of this | 


s used. Then regularly Karuna and Daya have 
iulternate slokas. 
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I promise you good and full food for youin the shape of sin: 
You are out to save sinners. By saving persons who hav 
committed small sins you will not do justice to yourself an 
you will not feel satisfied. So I tell you, please turn toward 
me and do not waste your time searching for others whose sin 
will be nothing before my sins. If after such search you aligh 
upon some of them. and save them, you surely are not going to b 
satisfied. You will surely feel then like a hungry giant being fe 
on half a loaf of bread. And when I am here in the nature of : 
full and rich repast why turn your eyes on insufficient ratione< 
food? I feel very much concerned to think of your semi-starvation 
How are you going to live, to thrive, unless you take me or 
hand, protect me and feel happy that it has been given to you 
to achieve the redemption and protection of the greatest ol 
sinners.” ? 

The words used suggest that the poet takes pity and com- 
passion on Daya Devi who is herself a storehouse of mercy. 


agaca BOTY a a Ag aT | 
Aad aae aa at ASAREE A || (20) 


Ahamasmi aparaadha (aparaadhi) chakravarti Karune! tvamcha gune- 
| shu saarvabhaumee 


Vidusheestitimeedrseem swayam maam Vrishasaileswara Paadaasat 
| Kuru tvam. (30) 


I am the emperor of crimes (or I am an emperor among criminals). 
You are an Empress among good qualities (attributes). Knowing this 
State of affairs it is up to you to tie me up to the feet of Vrishasaileswara 
on your own initiative. 


The poet who called himself “ dushkrtam-pradhaanaha:” or 
“chief among wrong-doers” in sloka 29 refers to himself here as an 
emperor of crimes (or, in the paata ‘aparaadhichakravarti’ as, “the 
emperor among criminals.” He refers to Daya Devi asan Empress 
of gunaas or good attributes. The glory of an Empress will go up 
if she enslaves an emperor and imprisons him. Therefore Daya 
Devi is requested in and by this sloka to capture Desika as a prisoner 
~of-war and to imprison him at the feet of the Lord of Vrishasaila. 
Being. Swaadheena-Vrishagireesa (sloka 11), i.e., having Lord Srini- 


vasa Himself under her sway, she is called upon by the poet to make 
him His vassal. | 
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The term aparaadha-chakravartee may also be split up as 
aparadha-chakra-vartee, meaning thereby one who lives moves and 
has his being in aparaadha, i.e., fault, crime, sin and so on. I am 
literally in the vortex of crime. Round about me everywhere, and 
ever and anon, there is nought but aparaadha. 1am the centre of 
sin. Some people build forts and ramparts for their safety and live 
within them. I am living in such a state in the midst of sin. I 
beseech you who are an Empress backed up by strength, valour and 
other anucharaas (sloka 11) to besiege me, blast the rampart walls, 
shatter my fort and to come in and capture me and enslave me. 
You can accomplish this task. You know full well this state of 
affairs which cries out for redress. 


The word ‘swayam’ can be taken along with ‘ vidushee’ 
(you know) in which case tvam coming at the end of the sloka will 
be the subject for the predicate Paadasaat kuru; or tvam may be 
taken along with vidhushee and the sloka read as * swayam paadasaat 
kuru ’—Please by yourself and without any move from me enslave 
me at His feet. If you expect me to move in the matter, I may not. 
So please do so of your own accord. 


The third decad thus winds up with a prayer to Daya to take 
us to the Feet of the Lord. The vigraha of the Lord is so beautiful 
and attractive that the moment one learns about it one hastens to 
enjoy it. Such an enjoyment is to be obtaimed only by falling at 
His feet. That can be done only if Daya Devi takes pity on us and 
makes us do so. 

Incidentally it may be noted that in the first sloka of this decad 


Anukampa was used. Then regularly Karuna and Daya have been 
employed in alternate slokas. 


stad amag RIRA TA: 
si Naaa RSET qH: 


I ZARAFA N 
DAYAA SATAKAM 


FOURTH DECAD 


ORT ae 


SYOHE third Decad started with a sloka in which the wort 
de ‘Maalinee’ finds a place. The fourth decad employs the 
Malinee metre. It is a metre with fifteen aksharaas in a paada 
Its lilting rhythm is a very pleasing feature of this metre. 


As the stotra proceeds, the incorporation in it of the thoughts 
and ideas of the Dramidopanishad becomes more and more appa- 
rent. The topic of the fourth ‘ Paththu’ (Ww4.4) of Tiruvoimozhi 
is the Sarva-bhogyaatisaayitvam of the Lord. That is, His enjoy- 
ableness and the delectation He affords to His devotees, excel 
every other enjoyment known to man: against them the other 
enjoyments pale into nothingness. In the second decad the ati- 
bhogyabhava or high degree of enjoyability was enjoyed. After 
knowing about His beautiful Roopa in the 3rd paththu, Nammalwar 
postulates that no other enjoyment can come anywhere near the 
enjoyable quality of the Lord and thereby demonstrates how He 
excels (afama) all other joys. This fourth decad of Daya Sataka 
deals with this trait of the Lord very pointedly as we shall see. 


While singing the very first sloka of this decad it is obvious 
that the poet is thinking of the gist of the first verse of Nammalwar’s 
fourth Paththu “ aranOums8eSs gs awe’? “Betake 
yourselves betimes to thinking of Him and thereby save yourselves.’ 
The idea of this 31st sloka is, while there is strength in the body 
and while the karanaas are properly functioning let me go up the 
Tirumalai Hill and take my residence there to obtain the grace 
of the Gracious Lord of that Hill. 
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asns Ragana 
qag TAARA aaAaeyay | 
gRr agag d- 
fga eat aRar: N (22) 
Asithila Karanesmin Akashta-shwasa vrittau 
Vapushigamana yogye vaasam aasadayeyam ı 
Vrishagiri-katakeshu vyanjayatsu prateetaihi 
Madhumathana Daye! tvaam varidhaara viseshaihi n 31) 


O! Daya of the slayer of (the asura) Madhu! while these karanaas 
of mine are unenfeebled, while the breathing function (in my body) 
is uninjured and unhurt, and while my body is still fit to freely go about. 
I desire to live (have my residence) on the sides (slopes) of Vrishagiri 
(Tirumala Hill), the famous waterfalls of which reveal and demonsimate 
(to us) your own flow. 


Like all hills, the Tirumala Hill is also famous for its falls, 
such as Akasha-ganga, Paapa-vinaasa, and so on. The majestic 
flow of water in those falls remind Desika of the flow of Daya, 
how from the heights of the mighty and majestic Lord, Daya flows 
down and down, lower and lower, till she bathes the lowliest of 
the low in her beneficient waters. He therefore refers to the falls 
as demonstrating and. visibly illustrating to us the pravaaha or 
flow of Daya. Vaari is water, and dhaara is a downward current, 
a descending stream. 


Life on the Tirumalai Hill is prayed for for the reason that 
by seeing the water falls which are there in plenty one will ever 
and anon be reminded and kept in mind of Daya. 


In the days of the Alwars and of Desika there were no ghat 
roads and no vehicles to take people up the Hill. Ascent of the 
Hill was a very difficult and laborious process. It could’ not ‘be 
accomplished unless one had a sound, strong and’ sturdy body. 
The powers of sight, hearing etc. (Indhriyas) should be keen and 
unimpaired. The lungs must be functioning properly so that the 
difficult ascent involving a great strain on breathing may not have 
any adverse effect on the breathing process. The body itself should 
be capable of free and easy movement. The wise man therefore 
will like to accomplish the climbing of the Tirumala Hill while 
his faculties are unimpaired and intact, and will not postpone 
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What Daya Devi achieves with a view to protect us is a matter 
for wonder and admiration for Sridevi and Bhoodevi. Protection 
of persons like us who are ignorant of our own yoga and kshema 
cannot be an easy task. If at heart we know what is good for 
ourselves,—what we should get which we do not now have, and 
what we should safely retain out of those we have—it will be some- 
thing to proceed upon. Daya has to think for us and find out 
what will be for our ultimate and lasting good, and what will surely 
bring about ruin, and then proceed to gather the former and eschew 
the latter. Tirumangai Alwar in one place refers to the Lord as 
one ‘ who thinks for me and then extends His mercy towards me’ 
SIT aan haru Bs g Har AFLD Heiss. 


The second epithet ‘ Aatmanaabhigyam’ (unaware of my own 
true self) really is explanatory of the first. It is only if I know 
myself properly that I can find out what is good and what is bad. 
If I know myself as the human body I crave for food and for all 
the pleasures of the flesh. If I know myself as a deva I want Amrita 
for my sustenance, and so on. Prone as I am to identify myself 
with the body bestowed on me according to my karma, I am not 
able to see through it and understand my true self as a soul whose 
very nature is Seshatva towards the Lord. 


Added to the two defections, I have nothing of good in me. 
Guna-lava-rahitam. Bereft of the smallest particle of goodness. 
And yet undaunted by these shortcomings and frailties in me 
Daya desires to protect me. (The poet refers. to this as a ‘ saahasa ° 
agą or a bold and audacious, if not rash, act on the part of 
Daya in Sloka 71). Having made up her mind to protect one like 
me, Daya has to resort to several clever tactics to achieve that 
result viz., winning over the Lord and getting Him to protect me. 
By clever arguments and winsome ways, she annexes the Lord who 
willingly puts Himself in her hands and readily does what she wants 
Him to do. 


Sri Devi and Bhoo-Devi the two Consorts of the Lord ever 
present by His side see what Daya does and how cleverly she achieves 
the redemption and rescue of sinning souls. They feel very glad 
and happy and admire Daya Devi’s inordinate skill and adroitness 
and look upon her with admiration and esteem. For is not Daya 
doing what they so keenly desire to do? 
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Rela Tatar 
qTAAaATA MA qNAETAA | 

aì Woes Aad at a 
gazà ane caat azar II 


Phala vitarana daksham pakshapaataanabhigyam 
pragunamanuvidheyam praapya padmaasahaayam | 

Mahati guna samaaje maanapoorvam Daye! tvam 
prativadasi yathaar-ham paapmanaam maamakaanaam " 


Daya Devi! (with a view to defend me against my sins) you 
to the Court presided over by Srinivasa with Padmavathi by His : 
Srinivasa who is reputed for His skill in conferring (on human b 
the (proper and appropriate) fruits of their action, who does not 
what partiality is, and who is (regards Himself as) bound b 
laws of Manu, and before the august assembly constituted b 
great gunas (of the Lord), you by quoting and referring to pran 
(authority and precedent) very cleverly reply to the argumen 
my sins who prosecute me (before that Court). 


Vedanta Desika’s Sarva-tantra-swatantratva (mastery 
all the arts, crafts and sciences) is illustrated by this sloka v 
shows to us his great and intimate knowledge of the workin; 
Courts of Justice. It is really marvellous to see how intim 
acquainted he must have been with the theory and practice of 
and of the fundamentals of jurisprudence. This sloka desc: 
a Sessions Court and its workings in meticulous detail. 


The Court is presided overnot by a single judge but by a Be 
The word Padmaa-Sahaayam has been deliberately used to de 
that the Judge is Sreenivasa, the Consort of Padma, and also 
He has the sahaya (help) of Padmavati in deciding cases. A Be 
of two judges even today is preferred to a single judge bec: 
where there are two judges there is no scope for any one to comp 
of individual caprices or idiosyncracies coming into play. E 
will act as a corrective to the other. 


Then the three requisites of a great and upright judge 
indicated. A judge must have the capacity to sift the right fr 
the wrong and to pass the proper judgment or sentence in e: 
case. His conclusion must be backed up by sanction or the fo 
of authority. In other words not only must he be clever and capa 
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le matter of proper adjudication, but he must be powerful 
gh to effectuate and carry out his own decrees and dictates. 
words phala-vitarana-daksham refer to these aspects. Vitarana 
mly means giving, but also effectively giving the phala or fruit 
sult of actions. 


Phe next qualification of a judge is his utter impartiality in 
ng and adjudging causes. It may be noted how the poet 
not say ‘impartial’ but says ignorant of partiality. The 
> must not know to be partial or one-sided: it must have no 
in his constitution or make up. He must dispense justice 
to one and all. 


Dispensation of justice according to law is the third aspect 
ied by Desika here. Manu stands for laws, ordinances, rules 
regulations. Praguna-Manu refers to the great and noted 
u-Dharma Shastra. The judge must obey law: he must be 
vidheya.” subject to and controlled by it, namely law. We 
ere justice according to the strict legal principles and doctrines 
; stressed. In Padmaa-sahaayatva, we have the combination 
> other principle of justice being tempered with mercy. Padma 
akshmi is the embodiment of Mercy and Her association 
es us of Mercy, whereas the submissiveness to law (Manu- 
yatva) assures us of justice according to law. It is really 
ult even for a modern student of the science of law or juris- 
sce to find fault with Desika’s concept of a Judge or in any 
to improve on it. So much for the sentiments incorporated 
> first half of the sloka. 


Che second half shows that the Court is a criminal court where 
n is tried for offences alleged to have been committed by him, 
Lot a civil court where the rights of parties are adjudged. We 
srosecution, defence and what is more, a jury. The sins are 
irosecutors, the guna samaja or assemblage of gunas is the 
and Daya Devi is defence counsel. So minutely indeed is 
lea worked out in this sloka. It is said that Daya Devi (like 
ain the Merchant of Venice) comes into a Court peopled by 
and pleads. Guna is masculine gender. Before that assembly 
mn. Daya, a lady, boldly comes and pleads on my behalf,— 
‘a very touchingly says. Luckily there is a lady on the Bench— 
avathi. The jury is to advise the judge in regard to conclusions 


3 
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qefa qaaa 
AAJA qA BUCH AD tie 
nea greasy aga at a 
gazà aye gaat ARHAR || (33) 


Phala vitarana daksham pakshapaataanabhigyam 
pragunamanuvidheyam praapya padmaasahaayam | 


Mahati guna samaaje maanapoorvam Daye! tvam 
prativadasi yathaar-ham paapmanaam maamakaanaam n (33) 


Daya Devi! (with a view to defend me against my sins) you repair 
to the Court presided over by Srinivasa with Padmavathi by His side— 
Srinivasa who is reputed for His skill in conferring (on human beings) 
the (proper and appropriate) fruits of their action, who does not know 
what partiality is, and who is (regards Himself as) bound by the 
laws of Manu, and before the august assembly constituted by the 
great gunas (of the Lord), you by quoting and referring to pramaana 
(authority and precedent) very cleverly reply to the arguments of 
my sins who prosecute me (before that Court). 


Vedanta Desika’s Sarva-tantra-swatantratva (mastery over 
all the arts, crafts and sciences) is illustrated by this sloka which 
shows to us his great and intimate knowledge of the workings of 
Courts of Justice. It is really marvellous to see how intimately 
acquainted he must have been with the theory and practice of law 
and of the fundamentals of jurisprudence. This sloka describes 
a Sessions Court and its workings in meticulous detail. 


The Court is presided over not by a single judge but by a Bench. 
The word Padmaa-Sahaayam has been deliberately used to denote 
that the Judge is Sreenivasa, the Consort of Padma, and also that 
He has the sahaya (help) of Padmavati in deciding cases. A Bench 
of two judges even today is preferred to a single judge because 
where there are two judges there is no scope for any one to complain 
of individual caprices or idiosyncracies coming into play. Each 
will act as a corrective to the other. 


Then the three requisites of a great and upright judge are 
indicated. A judge must have the capacity to sift the right from 
the wrong and to pass the proper judgment or sentence in each 
case. His conclusion must be backed up by sanction or the force 
ofauthority. In other words not only must he be clever and capable 
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in the matter of proper adjudication, but he must be powerful 
enough to effectuate and carry out his own decrees and dictates. 
The words phala-vitarana-daksham refer to these aspects. Vitarana 
not only means giving, but also effectively giving the phala or fruit 
or result of actions. 


The next qualification of a judge is his utter impartiality in 
judging and adjudging causes. It may be noted how the poet 
does not say ‘impartial’ but says ignorant of partiality. The 
judge must not know to be partial or one-sided: if must have no 
place in his constitution or make up. He must dispense justice 
alike to one and all. 


Dispensation of justice according to law is the third aspect 
stressed by Desika here. Manu stands for laws, ordinances, rules 
and regulations. Praguna-Manu refers to the great and noted 
Manu-Dharma Shastra. The judge must obey law: he must be 
its ° vidheya.’ subject to and controlled by it, namely law. We 
see here justice according to the strict legal principles and doctrines 
being stressed. In Padmaa-sahaayatva, we have the combination 
of the other principle of justice being tempered with mercy. Padma 
or Lakshmi is the embodiment of Mercy and Her association 
assures us of Mercy, whereas the submissiveness to law (Manu- 
vidheyatva) assures us of justice according to law. It is really 
difficult even for a modern student of the science of law or Juris- 
prudence to find fault with Desika’s concept of a Judge or in any 
way to improve on it. So much for the sentiments incorporated 
in the first half of the sloka. 


The second half shows that the Court is a criminal court where 
1 man is tried for offences alleged to have been committed by him, 
ind not a civil court where the rights of parties are adjudged. We 
ind prosecution, defence and what is more, a jury. The sins are 
he prosecutors, the guna samaja or assemblage of gunas is the 
ury and Daya Devi is defence counsel. So minutely indeed is 
he idea worked out in this sloka. It is said that Daya Devi (like 
Portia in the Merchant of Venice) comes into a Court peopled by 
nen and pleads. Guna is masculine gender. Before that assembly 
£ men. Daya, a lady, boldly comes and pleads on my behalf,— 


Jesika very touchingly says. Luckily there is a lady on the Bench— 
’admavatht. The inrv ic ta advice tha india im warned ba ~--- -1--- 
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Lord such as the shad-gunaas referred to in sloka 15 above, the 
gunas like swaatantrya (independence) etc. indicated in sloka 25, 
and the gunaas like vaatsalya (tenderness and affection)—all of 
them together constitute the consultative body—the Jury in this 
trial of the human soul. 


The sins themselves are the prosecutors. There are as many 
prosecutions, charges and charge-sheets as there are sins alleged 
to have been committed by the accused. Daya Devi counters 
and refutes all of them in the process of defending the accused at 
the bar. Some commentators have said that the gunaas are the 
prosecutors. It is however submitted that the words paapmanaam- 
prativadasi (you argue against sins) clearly indicate that the sins 
are the prosecutors and Daya Devi argues contra. In another 
place Desika employs the same analogy of a vakil pleading as 
against sins “ Durvaara-teevra-durita-prativaavadookaihi ” (Dehalee- 
sastuti) and there also the reference is to arguing against sins. 


On what basis does Daya Devi repel the prosecution arguments 
—by pointless rhetoric or arguments ad hominem? No, Maanapoor- 
vam, Based on authority,— both the written law and the inter- 
preted law in the shape of precedents. Daya Devi’s defence argu- 
ments are all submitted in strict accordance with law. No beating 
about the bush and humming and hawing without relevant or 
substantial material. Desika seems to give tips even to lawyers. 


The word pragunamanuvidheyam has been split up mto pragunam 
and anuvidheyam by some commentators. Pragunam means 
excellent; anu-vidheyam means amenable to every one. Both 
these are to be taken as adjectives of Padmaashayam. This inter- 
pretation though possible does not appear to be more apt and 
appropriate than the one adopted above, which fits in with the 
lofty conception and full description of a judge which Desika 
seems to aim at in the sloka. | 


aan aens: saafagana ARNAR | 
aaf f 23 a egaa flafeanatfa: Se aA a3) 


Anubhavitum aghaugham naalam agaami 
Kaalaha Prasamayitum asesham nishkriyabhir nasakyam ı 


Swayamitihi Daye! tvam sweekruta Sreenivasaa 
Shithilita bhavabheetihi Shreyase Jayase naha u (34) 
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Daya Devi! seeing that all time to come will not suffice for my 
working out the multitude of my sins, and that those countless sins can 
never. be.totally extinguished by the performance of suitable praayas- 
chittas or expiations, you of your own accord come into being for our 
welfare, annex Lord Srinivaasa, and convert Him to your view point, 
and taeret loosen apd destroy our frightful shackles of samsara. 


It Jooks as if one very convincing ‘argument of Daya Devi 
as our defence counsel is given by way of illustration or specimen. 
in this sloka. 


The sins committed by us rise up as our prosecutors and clamour 
for the appropriate punishment being accorded to us for those 
sins. Daya Devi argues thereupon thus; “‘ Well, be it so. But 
has any one thought of this? Even granting that this accused 
ceases committing any further sins from this moment, what length 
of time will be taken up in his working out all his untold multitude 
of sins committed during ages on ages! In all time to come he will 
be undergoing punishment. Time may cease but the sentences 
for the crime committed by him will not have run out. How then 
is anyone going to properly and adequately punish him and see 
that he serves the periods of all sentences of punishment for his 
sins. oss is on the assumption that he cea3es to sin from this 
moment—an impossible assumption. Infact heis going on committing 
in. the fraction of a second (kshanaardha) crimes and sins which will 
qualify him for all the hell-fires for all eternity. If it is impossible 
to. punish him fully for all his sins, and only a portion of his sins 
is capable of being punished, where are you going to draw the line? 
if you. are going to excuse and quash a portion of his merited punish- 
ment, why not excuse and quash the whole?” 


- Finding it difficult to meet this very pertinent argument, the 
question of working out the sins by expiatory ceremonies is raised 
by some one in court, either by some member of the jury or from 
the Bench. Daya Devi readily retorts ‘you do not know this 
accused person as well as I know him. He never commits sins 
for which expiations are prescribed. He makes it a point to commit 
only such sins as are classified as ‘ heinous’ and for which no one 
can ever lay down a course of expiation. And if ever there is an 
act for which expiation is laid down and he were to adopt it, in 
the course of that very process of expiation he commits gross apa- 


ebhnnreao nrhirh nnamotitirta Peach nls mn Saa m Ataa a E A 


48 DAYAA SATAKAM 


expiation itself useless. So one has to draw a blank here al 
So, what is left but to pardon? Thus arguing Daya melts t 
heart of the Lord. In other words Daya takes birth in the Lor 
heart. That is shown by the the use of the word Jayaase, you é 
born. For our Shreyas or glory and benefit you are born. Swayam 
you take birth of your own accord, not even at our request 

prayer. Unsolicited, you take shape and work for our good | 
capturing Sreenivasa; and thereby our fears in regard to’ relea 
from samsara or the cycle of birth and death get loosened an 
ultimately lost. Even for me there is thus hope of safety an 
security. 


AAROAT TAC 
o anarà wag fara | 
gaaaf aa 

wali avai way aad |) GS) 


Avatarana yiseshaihi atmaleelaapadesaihi 
Avamatim anukampe! mandachitteshu vindan ı 


Vrishabhashikari nathaha tvannidesena noonam 
_ Bhajati Sharana bhaajaam bhaavino janmabhedhaan n (35) 


` Anukampa! the great Lord of Vrishabha Hill, at your behest 
and ọn your command, takes on several different births in this world, 
which series of births should really be undergone by those who have 
become His. Saranaagataas. And He pretends to do so out of His 
Sportive instinct; (far from being praised for this vicarious act of 
nobility) He receives nothing but disregard disrespect and content 
at the hands of the foolish. | _ 


Every deed must receive its reward or punishment. So where 
the several and countless janmaas (births) of the individual soul 
which that soul must have taken in order to enjoy the fruits of its 
actions, are wiped out by the gracious intervention of Daya, someone 
must in the. place of that soul take those births. Daya ordains 
that the Lord Himself should do so. And in obedience to that 
command the Lord takes several births or avataaraas in this world. 
As He does so on the initiation and at the instigation of Daya, 
these avataaraas.of the Lord are Daya-kaarya, or the work of Daya.. 
They are also dictated by Leela or sport. The Lord is born not 
because of karma but out of His own sweet will and pleasure. 
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And He enjoys His births and avataaraas. So they are also due 
to the sportive instinct in Him. But as the immediate cause of 
the avataara is Daya, sport becomes a secondary and auxiliary 
cause and so is.referred to here as an apadesa—pretext. It redounds 
to the Lord’s greatness that He takes those several janmaas in spite 
of the fact that fools (referred to as gt: in the Gita) do 
not understand Him aright—(a-a13fa) but begin to abuse and 
despise Him. That is referred to in this sloka by the words Ava- 
matim and vindan. 


: The lives to come for those who give themselves up to the Lord 
(Sharana-bhaajaam) are undergone by the Lord at the dictate of 
Daya. In their case it would have been a punishment and a banish- 
ment; but in the case of the Lord it is a leela, sport. 


By the use of the word ‘ noonam’ ‘the poet signifies that it is 
réally so, and incidentally indicates that it is an utpreksha—nice 
poetical fancy. 


aay wari wai 

anaga gia AAA Tara: | 
sisas wat ade aa 

quale agaa ATST || (38) 


Parahitam Anukampe! bhaavayantyaam bhavatyaam 
Sthiram anupadhi haardam Sreenivaso dadhaanaha\ 
Lalita ruchishu Lakshmee Bhoomi-Neelasu noonam 
Prathayati bahumaanam twatpratichchandabudhyan (36) 


Devi Anukampa! Lord Sreenivasa who bears permanent and 
spontaneous love towards you who always think of the welfare and 
well-being of others, displays great regard towards His Consorts 
Lakshmi Devi, Bhoodevi and Neeladevi of attractive brilliance and 
glory, only because He thinks that they are reflections (images) of you. 


Lest the reader should get the idea that the Lord may get vexed 
with Daya Devi for compelling Him to suffer the indignities of 
avataara as indicated in the previous sloka, the poet hastens in this 
sloka to postulate the great regard that He has towards Daya. 
And he does it with remarkable effect by pointing out that the 
Lord’s great regard for, and love towards, His Consorts are really 
the outcome of His noticing and appreciating the great quality of 
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The Lord’s fondness towards Daya is anupadhi, unconditioned 
not due to any cause; spontaneous. Daya by nature ts ever am 
anon mindful of para-hitam or the welfare and well-being of others 
Para will indicate not only others but also enemies. It is Daya’: 
great quality that she will think of, and act for, the welfare of evet 
enemies of the Lord. As her name employed in this sloka Ant: 
kampa (sympathy) indicates, she shudders over in line with the 
sufferer. That the Lord’s Haardam, love or fondness, is alse eternal, 
permanent, is indicated by the word sthiram. 


Ruchi is kanti or lustre. Lalita-ruchi is charming or Segan 
and pleasing lustre. The Lord’s consorts—Lakshmi, Bhoom: 
and Neela—possess charm and lustre in a preeminent degree: 
In fact Lakshmi stands for Soundarya, Laavanya and all auspicious 
forms. But it is pointed out here, the Lord. likes them most not 
because of that quality of theirs but because in His opinion, to, 
His eyes, they appear to be reflections of Daya Devi. The Lord 
looks upon His consorts as images (prati-bimbhas) of Daya and 
therefore He manifests prathayati His bahwmaanam or high esteem 
towards them. In the first decad of this stotra we saw Desika 
dealing with these three Consorts of the Lord in Slokas 6, 7 and 8 
and demonstrating how they really help in the redemption of the 
human soul which is Daya’s special merit. 


Daya being an attribute has really no body of her owr. 
Lakshmi, Bhoomi and Neela have lustrous roopa or form.: And 
yet the Lord’s great love towards them is traceable not to their 
beauty and elegance but to their possessing in common with Daya 
the trait of redeeming souls io distress. That is why the Lord’s 
fondness for Daya is said to be anupadhi—causeless, and it is at 
the same time pointed out that Lakshmi and the other two consorts. 
are held in high esteem because of their emulating Daya in the 
process of divinising human souls. The use of the word ‘ noonam’ 


meaning ‘indeed’ shows that the poet is again indulging in ari 
prek sha. : 


agar sara areata 
gRasgfiaai gana aÀ az | 
arAgaFS parada | 
erafe agda ana aaa tt (R9) 


aes ee ieee P Davee x f) 3 
farana vilayakaale Kaandisheekasmruteenaam = 
smarayasi bahuleelam Maadhavam saradh ‘hg 


Daya Devi! Being distressed by the plight of persons stained by 
ins who happen to reside in the proximity of Tirumala Hill on some 
retext or other, you with great care and attention remind the ever 
portful Madhava about them when they are in extremis, bereft of 
hought and memory, and when their faculties have all faded away. 


Having described in the previous four slokas what the ‘Lord, 
oes at Daya’s behest for us, in this and the next three slokas, the 
bet t procoeds to indicate how Daya helps us in the process of 
sdeeming us. This sloka describes how during our last moments, 
hen death is creeping over us, Daya reminds the Lord’ mous US: 
nd securcs for us His: grace and bounty. 


Based on the Gita Sloka beginning ¥ 4 qq wta Yam Yam Vaapi 
maran’ (VHI—6) a theory has been adopted in several quarters 
wat unless a man thinks of the Lord when he quits this body, he 
annot attain Moksha. One can easily envisage how owing to 
2veral reasons a man may be unable to think of God at that parti- 
ular moment. Vide the Mukunda Mala Sloka in which. that poet. 
seks to take shelter at the feet of the Lord here and now, 
nee it may become impossible later when kapha vaata and. Pitka 
tush the body and make smarana. or remembrance impossible. 
eriyalvar has also sung to the same effect by saying— I may not, 
e able to think of you when i leave this body and therefore I mention, 
» you even now in advance.” This antima-smriti (or remembrance. 
f God during the last moments of our life) as it is called, is regarded. 
s a sine qua non for the attainment of Mukti. In this sloka Desika 
fers to. this and very nicely reconciles the divergent viewpoints 
bout it. Antima smriti literally means remembering at the very end. 

is, remembrance may be the individual soul’s or it may be the 
ords. In the Varaha Purana it has been said by the Lord Himself 


aay Haag sti afer | 


ae maA aR aaa ass tt 


When: my bhakta is about to die and lies prostrate and inert ke 
stone or log of wood. I remember him and lead him to the 
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aimada : Pia ast 710 meni of the chetana. There has been son 


difference of: opinio, ion whether antima smriti, meaning theret 
the jehetana’s - rem smbrance during his last moments, is necessa: 
eveti,in the case >of a prapanna. Some say that it is totally u 
necessary. ‘Others say that the Lord will infuse into the prapanr 
a thought of Him during the last moments and thereby satisi 
that condition for the attainment of mukti. This problem is vel 
nicely solved, or rather dissolved by Desika here, by saying that w 
can be certain of His remembering us during our last moment: 
And any day His remembrance of us is likely to be more effectiv 
and fruitful than our remembrance of Him. 


ta 


This sloka tells us that Daya Devi it is that is aeons: fo 
making the Lord remember us in our last moments. He is a bahu 
leela—one interested in several sports or activities. He is pron: 
to forget. But Daya Devi with great care reminds Him about u 
at the psychological moment and makes Him remember us. 


But this blessing in the shape of the Lord’s thinking of us a 
that moment (hehe g CuriBurg as Nammalwar Has 
put it) will be available only if we ‘Happen to pass -into eternity 
im some: place near Tirumala Hill. Inspite of being tainted by 
sins, if a man resides in the vicinity of Tirumala, thereby he becomes 
the object of Daya Devi’s care and affection. When Daya finds 
him in that state with his memory gone, his faculties lost, just 
existing as a log of wood or stone, her compassion for him is roused 
and at once she reminds the Lord and makes Him remember the 
poor man in that wretched plight. That she does it with great 
care and attention is shown Py the woe * saavadhaanaa "—with 
diligent attention. S i 


The eae, references to ie Lord heres are ‘ Sp shulecina® odd 
: ' Maadhavam *-multisportive, and Consort of Sri, While He is-en~ 
grossed in His Jagat-vyaapaara or ‘world-management, Daya Devi 
succeeds in drawing His attention to one poor mortal who is about 
to breathe his last. And He is Madhava, the Lord of Sri. Together 
He and Lakshmi take care of the soul of the dying man and lead 
it safely to eternal bliss. 


RR fafa aaea Rana Tr ETSAI a B 
afinaasde madah aaefa Aani wet 1. (a c) 


isidisigatividbhihi Desikayarneeyamaanaa o oa a 
Sthirataram Anukampe! styaanalagnaagunaistvam | gE 

arigata -Vrishasailam paaram aaropayantee . = - 
bhavajaladhidi gataanaam potapaatree bhavitree n - (38) 


Anukampa Devi! you are like a boat carrying mortals immersed 
r the ocean of Samsara safely to the shore. Like the boat that is 
eered by persons well-acquainted with the routs over the seas in 
ll directions, you are led by Acharyas who know all the means pres- 
tibed by the Sastras. Like the boat that is tightly fastened together 
y sturdy ropes, you are entwined steadfastly with the great gunas 
f the Lord. Like the boat that takes people through the water to 
1e shore, you take those struggling in the ocean of Samsara’ to the 
1ore known as Lord Srinivasa in (near) Vrishasaila. 


As in sloka 18 ante. Sri Vedanta Desika employs sleshaalamkara 
ı this sloka. Daya deviis likened toa boat. The boat is navigated 
y desikas. The term ‘desika’ connotes one who is familiar with 
aths and places, also a.guide. Desika of course also means a 
uru. an, Acharya, a preceptor. In the case of the ordinary boat, 
has to be, and is safely navigated by experienced persons who 
now the way intimately and can be relied upon to guide the boat 
ı every necessary direction—disi disi. In the case of Daya she is 
iken to individuals by Acharyas who are well-acquainted with 
ie several paths prescribed for spiritual progress. 


Taking the constitution of the boat, a boat is made of planks 
rmly bound together by strong ropes. Guna means a‘rope. It 
lso means an attribute. Daya is firmly tied to the other gunas 
f the Lord. This has been already pointed out in Slokas IT and 
5. The close association of Daya with the other attributes of 
1¢ Lord is:once again emphasised by the poet here. 


A boat ‘is needed for carrying persons across the water. “Those 
tho stand in need of Daya are persons desiring to cross the ocean of 
amsara. In fact they are persons struggling in the sea and their 
raving for 4 boat to take them to land must be more keen than the 
esire of persons to cross the sea from one shore to another. Paaram 
16ans shore. Here the shore of safety to the chetana drowned 
1 Samsara is only the Lord. This shore of Srinivasa is’ parigata 
rishasaila, i.e.; one who has come to Vrishasaila. Normally ‘a 
oat can land only at a place level with the water. Where Daya 
Yevi is the’ boat she can not only make us land in safety,’ but ‘also 
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raise us to high places Hke Tirumala. The term earopayant 
if given its full meaning will indicate not only getting out of wat 
into the land slightly higher, but also elevating a person to gre 
heights. 

. The term Vishnupota must be very familiar to students « 
Mukundamala. Andal has also referred to the Lord asa @ BT aah- 
a Tamil word conveying the same meaning as the Sanskrit wor 
pota (a boat, a vessel, a ship). Here Desika refers to Daya as tk 
boat and the Lord as the shore to be reached with the aid of th: 
Boat. 

‘That Daya is accessible and available only to those who 
the blessing of a Guru or Acharya is very nicely suggested by t 
first paada of the sloka. 


Aanzien: Parva 
naa Magia | 
WIHT AAAI AIST | 
afte aad Afaan (39) 
Parimita phalasangaat praaninah kimpachanaaha 
nigama vipanimadhye nityamuktaanushaktam \ 
Prasadanam Anukampe! praaptavatyaa bhavatyaa sa 
Vrishagiri Harineelam vyanjitam nirvisanti« (3 
: Devi Anukampa! To the small-minded beings, desirous of obtai 
ing lew and limited enjoyments, at the vast market place called t 
Vedas, you, ever full of favour and good disposition (towards then 
show (point out) the great blue Saphire shining in close associati. 
with pearls; and highly pleased with it they enjey it. 


Beautiful sloka. The Vedas constitute a vast and expanst 
market place in which one can purchase anything one wants. 
is not given to everyone to go in for superior and. valuable articl 
Most of us are content with objects yielding small and evanasce 
pleasures. If while strolling through that big bazaar we happi 
to get into touch with lofty and noble minded persons, they chan 
pur tastes for the better and take us to shops therein where we c 
get valuable and precious goods. This analogy is pressed in 
service by the poet here. The Vedas postulate several objects 
human desire and lay down rules and regulations for attaining ea 
ene ofthem. Alpa phalaas and asthiraphalaas—small fruits and evans 
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sent fruits—are there in plenty. There is also the peerless pleasure 
of Divine enjoyment for which the Vedas show the way. We 
nave been too long associated with the body and the senses and 
we have begun to believe that only the pleasures of the body and 
the senses are pleasures worth having. We therefore get attached 
lo those parimita phalas, or fruits limited in enjoyment. The 
word kimpachaanaah denotes our niggardliness even in regard to 
desires. Not being able to look aloft, we hanker for silly and 
stupid things. If perchance while going round the bazaar we 
come across a great personality imbued with a desire to cure us - 
of our small-mindedness and to make us desire for the lofty things 
of the Spirit, he will take us to another portion of the bazaar where 
the wares exhibited will be attractive and elevating articles. Taken 
there we begin to crave for those articles and the pleasures they can 
afford us. The desire for small things disappears and the taste 
for great things is roused in us. This is exactly what happens to 
one who seeks the aid of Daya Devi to obtain the proper goods 
at the market place of the Vedas. She is always prasadanam prap- 
tavtyaa—imbued with a tendency to shower favours on us. If 
we go to her and ask for her help to obtain some small pleasures, - 
she corrects our desires and sublimates them into a hankering 
for eternal communion with the most beautiful and gracious Lord. 
The Lord is referred to as the blue sapphire in this sloka—Hari- 
neela. Neela is blue sapphire. The term Hari has several meanings. | 
Here it is given the moaning Indra. Harineela means Indraneela—a 
blue sapphire nonp.reil (without equal). This sapphire shines 
supreme amongst a setting of pearls. The words nitya-mukta- 
anushaktam means eternally combined with pearls. It also means 
living jointly with nityas and muktas who are celestial beings residing 
in Paramapada—the abode of eternal Bliss. 


In the 37th sloka Daya’s help in reminding God about us 
was referred to. In the next sloka her rescuing us from the sea 
of samsara and landing us safely at the feet of the Lord was referred 
to. In this sloka the poet deals with that superior trait of Dayadevi 
which cleanses us of low thoughts and ideas and helps us to desire 
for God Himself. Incidentally Vrishagiri is equated with Parama- 
pada and the Hari or Vishnu of that place shown to be a nityaamuk- 
taanushaukta or One eternally served by nityas like Ananta Garuda 
and Vishwaksena as also by the Muktas or souls released from 
bondage, ie., chetanas who once were wallowing in Samsara but 
have now become celestials by the Grace (Daya) of God. 
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aa agaa: ARa safe Ar eft tae a: | 
a ag faqaaead ditad seat zaata anger Rafa: faa | 


Tvayi bahumatiheenah Sreenivaasaanukampe ! 
Jagati gatim ihaanyaam Devi! sammanyate yaha\ 
Sakhalu vibudha sindhau sannikarshe vahantyaam 
Samayati mrigatrishnaaveechikaabhih pipaasaam n (40 


Anukampa of Srinivasa! Devi! He, who, in this world, having ni 
regard for you, thinks highly of other means (or ends) will be quenchin; 
his thirst by the waves of the mirage when the clestial ‘(Ganges flow: 
nearby. 


The excellence of the Lord which surpasses all else—(sarvi 
bhogyaatisaayee)—was very well brought about by the previou 
sloka. It.is emphasised here once again by pointing out the stupi 
dity of a person who accepts smaller things when He.is willing anc 
ready to make Himself available through the intervention of Daya 


A particular idea is sought to be impressed on the reader ‘b; 
eminent poets and philosophers both positively and negativel 
which is known as the anvaya method and vyatireka method res 
pectively. 


It was pointed outin the previous sloka that by contacting Daya 
one’s desires themselves become ennobled and the aim and goa 
of human life get pitched high. In this sloka is described the tru 
state of a person who rejecting Daya’s help, craves for othe 
ends or for help from other quarters. He is likened to one seekin; 
to quench his thirst by the waters of the mirage. Mirage as i 
well known is an apparition which gives the impression of wate 
flowing at a distance. It is a mere optical illusion caused by th 
refractive effect of hot and cold air at a distance, very often simulatin; 
the appearance of water. Itis called mrigatrishnika because animals 
stags and deer, are wont to be deceived by this illusion and rw 
after the imagined water to quench their thirst. 


A man is terribly thirsty. Within a few feet from where h 
is, the divine Ganga flows majestically with plenty of water, a mouth 
ful of which will quench his thirst. But he will not go to the Ganga 
the distant mirage attracts his eyes, and he runs towards it, lure 
by the wavy waters that he imagines to exist there. That is a 


annant Aanand anan AF tha atata Af Ana rha ratantina tha nartain hanafit 
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benefits to be obtained from other sources. The bounty of Daya 
Devi is certain and is sure to obtain for us everlasting good. It 
is up to us therefore to approach her and obtain those benefits. 
Let us not emulate the man whose pitiable mentality is so forcefully 
portrayed in this Sloka, who will not touch the water that is available, 
but will run after water that does not exist. 


The decad thus ends by emphasising the cussedness and 
stupidity of persons who will not accept the help proferred by 
Daya, and the merit and cleverness of those who with her help 
obtain the highest pleasures that a human soul can ever crave for. 
This idea grows into the next decad as we shall see. 


stad AmaE aA: 
St siaa RART aA: 


ll SARAHA I 
DAYAA SATAKAM 


FIFTH DECAD. 


AANI ew 


i S the Stotra grows in intensity and fervour, the metres employed 
Mo for each decad can also be seen to grow in volume and 
cadence. From the fifth to the ninth decad the five different metres 
employed in them are all 17 lettered. We start with MANDAA- 
KRAANTA in this decad. 


The topic also grows. SREYASTADDHETU DAATA is Desika’s 
topic for the fifth centurium of verse in Nammalwar’s Tiruvoimozhi. 
The ninth sloka in this decad starts with the word ‘‘ SREYASSOOTIM ”’ 
definitely and unambiguously indicating the adoption of the said 
topic for this decad. Let us see what that “‘ SREYAs ” is, and what 
it is that furnishes us the means to attain the same. 


aai waa aanqauafatsatts a 
PS EB preada fh ae 
gara saaadi agsara] 
aua mA afda: dead aA aa |) ee) 


Aagnaam Khyaatim dhanam anucharaan aadhiraajyaadikam vaa 
Kaale drishtvaa Kamalavasterapi akinchit karaani ı 

Padmaakaantam pranihitavateem paalane ananyasaadhye 
saaraabhignaah jagati kritinah samsrayante Daye! tvaam (41) 


Dayadevi/ Seeing (realising) that power, fame, wealth, retinue 


and avan Linadame awan thauah thaw avn af tha Dantdne 2. 4b. T oa 
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blessed and the fortunate in this world, who know the essence of 
things, resort to you, who enjoin Srinivasa to take to the act of 
protection—an act which no one else can perform or take to. 


In sloka 39 above Desika referred to * Parimitaphalas.’ This 
sloka refers to Brahma the Creator and points out how the power, 
fame, wealth etc., appertaining to his position are all impermanent, 
certain as they are to come to an end at some point of time. The 
highest Sthana or placc in the cosmic hierarchy is that of Brahma. 
If his position itself is precarious, what about ours? Aagnaa 
refers to position and power-wielding influence,—exercising command 
and enforcing obedience. Khyaatiis fame. Dhanamis of course 
wealth. By the term Amucharaan is indicated the large retinue 
of servants and others ready to obey the commands and carry out 
the behests of the person in power. Aadhirajyam connotes a 
great empire, the ruler of which will have several kings and kingdoms 
under him. Several devas and several men can claim to possess 
all these vestiges of soveriegnty. By indicating that all these, even - 
if they appertain to Brahma, get reduced to nothing on certain 
occasions and at certain times, the poet wants us to understand 
that, if this be the case with Brahma, how much more impermanent, 
nay, how much more evanescent, will be the power, fame and wealth 
of others lower down in the hierarchy. 


Power, fame wealth etc.. may be alluring and attractive to 
the majority of men and women in the world. But they fail to 
make any impression upon the Kritinah, the blessed among men. 
Because they are Saaraabhignaaha, persons who have analysed 
things for themselves and found out the true Saara or essence. 
The great saints of this country like Prahlada and Nammalwar 
are evidently in Desika’s mind here. Scorning all the wealth of 
all the worlds, Prahlaada prayed only for Bhakti towards the Lord. 
Nammalwar in one place says that power and position pertaining 
to high places in this world or the next, will not be cared for by 
great persons who have inordinate love towards the Lord’s 
feet. Even if mastery over all the three worlds is offered to such 
great souls, they will never regard that offer as worth considering 
(Q) ar 6 rh, 55 BI SOOT SoS LT). 


Kaale-akinchitkarauni-drishtvaa—Seceing how at times they 
become worthless. We find from the Puranas, how Brahma 
was robbed of the Vedas and all his other wealth by Asuras like 
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Madhu and Kaitapa. Even without that, as there is not the posit: 
content of divine enjoyment in the enjoyment of the Brahmapat 
or the titular greatness of Brahma, there is nothing that can ten 
the true devotee of God. For all these reasons the ‘ Kriting 
never set their mind or eye upon pomp and splendour. 


What is it that they do? They seek you. Why? Beca 
you have the power to enjoin the great Lord who is the Cons 
of Sri to afford true and lasting protection to your, and therefi 
His, devotees. That protection or Paalanais Ananyasaadhya 
not available with any one else. Srinivasa alone is the able protec 
of all the worlds. Saranaagata-Rakshana or the protection 
Saranaagatas is in the exclusive province of Lord Srinivasa. 
the wise rely on His Daya or mercy and the protection He exte 
to those who look up to Him for help. 


qanay fea matar E 
saaga Ra mg ag al | 
amaa: Aaa AARAA 
Wret gat a eens: I (22) 


Praajaapatyaprabhriti vibhavam prekshya paryaayadukham 
Janmaakaankshan vrishagirivane jagmushaam tastushaam vaa | 

Aaasaasaanah katichana vibhoh tvatparishvanga dhanyaihi 
Angeekaaram kshanamapi Daye! haardatungairapaangaihin | 


Daya Devi! Realising that the glory of Prajaapati (Brau 
and others is really a synonym for grief, the (fortunate) few desir 
of securing, albeit for a fleeting moment, the Lord’s love-laden Kat 
ksha: blessed by your embrace, crave for existence as an anin 
or inanimate object in the forests of Vrishagiri. 


Talking about the Saarabhignaha in the previous sloka bri 
to the mind of the poct the rare mystic experiences of such g 
souls as Kulasekharalwar, who prayed for existence in Tirum 
in some form or another, animate or inanimate. The useless! 
of Brahmapadavi as realised by those Kritinah (blessed men 
reiterated in the opening paada of this Sloka, where the vibha 
or glory of Brahma and others is equated to dukkham or mis 
Spurning those so called high Poa they yearn for some f 


OS 2 ala MTM te YTT? Thar ava wat kaan ahant anv nartir 
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Hill they are thoroughly indifferent to the nature of the connec- 
tion or contact. Jagmushaam is mobile, moveable, Tasthushaam 
is immobile, immoveable. Whether as moveable objects like a 
bird, a fish, a human being or champaka plant, or immoveable 
objects like a pathway, a hill crest, or a step (u ) Kulasekhara 
has sung about his desire for existence in Tiruvengadam. The 
indifference to the form is reflected in the penultimate verse of that 
impassioned decad of this Alwar in praise of Tirumalai where 
he exclaims a LD DLI TLD ST (ol Lar ssn Bir By TFS oy Lh YG aG oor 
(I shall like to become anything on the golden Hill of my Lord.) 


Why is it that such great men evince this sort of desire? Desika 
explains it by pointing out that they are prompted by their 
great desire to be the recipient of one gracious glance or Kataaksha 
issuing out of those merciful and beautiful eyes of the Lord. 
Apaanga means a glance, a look. That look is haardatunga— 
affection-laden. Even a more beautiful sentiment given expression 
to here about the Lord’s glances or Kataaksha is found in the words 
Tvatparishvanga-Dhanyaihi—meaning ennobled by your embrace, 
referring to Dayadevi. This is a very favourite theme with Vedanta 
Desika. Innumerable are the places in his stotras where he refers 
to the benign Kataaksha of the Lord as at once sanctified and 
beautified by close contact with Daya or mercy. In the Gopala 
Vimsati the Lord’s apaangas are referred to as lotuses blossoming 
in the stream of Anukampaa (annukampaasarit ambujairapaangaihi). 
In the Dehalisa Stuti they are referred to as Dayaabharitai- 
rapaangaihi. Itis ativela dayottarangam in Devanayaka Panchasat. 


Renouncing the seeming glory and splendour of all other forms 
of existence including the status of Brahma, Siva, Indra, and so on, 
the great devotees of the Lord crave for some form of life connected 
with the sacred Hill of Tirumala just for the purpose of being 
able to receive, albeit for a short while, even for a fleeting moment, 
the gracious Kataaksha emanating from the lovely eyes of Lord 
Stinivasa. Readers would have noticed pointed reference having 
been made to Lord Srinivasa’s Kataaksha in several earlier Slokas 
such as 19 and 20. We shall take the opportunity towards the 
end of the decad, where in two successive slokas Desika refers to 
the same Kataaksha, to look deeper into the significance of the 
several references. 


62 DAYAA SATAKAM 
ARERI ARAA 
sede sÀ set gad AREA | 
aia Aa Waa) STATA 
Ra arfasrata aedt Afaa aara | (23) 


Naabhee padma sphurana subhagaa Navyaneelotpalaabhaa 
Kreedaa-sailam Kamapi Karune! vrinvatee venkataakhyam | 
Seeta nityam prasadanavatee sraddadhaanaavagaahyaa 
Divyaa kaachit jayati mahatee deerghikaa taavakeenaa 1 (43 


Devi Karuna! A long and lovely lake belonging to you shine: 
glorious and effulgent in (your) pleasure-mountain, called Venkatadri 
It is beautified by a lotus in its navel. It has the attractive beauty 
of just blossomed blue lilies. It is ever cool. It is ever clear and 
pellucid. It is capable of being bathed in by those who have sraddha 
or faith. It is celestial and big. 


‘Sreyas’ meaning bliss or beatitude is described in this and 
the succceding sloka in two different forms. Its attractiveness 
is dealt with in this sloka, and its superiority over all other pleasures, 
in the next one. The Lord who is that ‘ Sreyas’ is likened to a 
long and lovely lake. The simile or upama is carried into minute 
details. A lake is beautified by lotus flowers in its centre. Naabhee 
meaning navel indicates centre. Applied to the Lord, the lotus 
sprouting from His navel (naabhee padmam) beautifies the person 
of the Lord. The beauty caused by the effulgence of that lotus 
makes the Lord’s form lovely and attractive. Like the lotus, 
the blue lily also is a water flower and such flowers abound in lakes. 
Lord Srinivasa’s beautiful form is blue like the blue lilies. The 
words ‘navya necloipalaabhaa’ indicate the lustre of fresh blown 
blue-lilies. The freshness is as precious as the blueness to the 
devotee. The freshness added to the blueness increases the devotees’ 
enjoyment. The aptness of the term ‘navya neelotpalaabhaa ’ 
will be enjoyed by every devotee of Lord Srinivasa who is privileged 
to worship Him on a Friday evening after Abhishekam and alan- 
karam. He will simply be stunned at the freshness and loveliness 
of the Lord. Ever fresh and lovely, He will appear more fresh 
and lovely than usual then. Valmiki describes Rama in one place 
as “ Prabuddha Neelotpala tulya darsanaha.” The Alwars very 
often grow mad over the freshness and loveliness of the Lord’s 
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blue form. All that enjoyment is compressed by Desika into the 
one beautiful phrase Navya Neeloptalaabhaa. 


T he next attribute describing the beauty of the lake on the 
one hand and of the Lord on the other in the form of Slesha is 
seetaa nityam (atar favn ),—ever cool. Just like a man 
who has walked a long distance in the hot midday sun loves to 
take a plunge into the cool waters of a neighbouring lake, we 
mortals, scorched by the taapatraya, or threefold heat, look forward 
to a dip into the cool and refreshing reservoir that is Lord Srinivasa. 
In the Devanayaka panchasat Desika sings about #84 aaafaa za 
agaist’ greeshme tataakamiva seetamanupravishtaa.” 


The word ‘nityam’ can be annexed not only to the word 
‘secta’ that precedes it, but also to “ prasadanavatee’ that comes 
after. ‘Prasadana’ in reference to the lake means clearness, 
transparency. In reference to the Lord it connotes His quality 
of being pleased and gracious. Lord Srinivasa is described by 
this term as being ever kind and gracious. 


The next epithet is sraddadhaanaavagaahyaa,—capable of being 
bathed in by those who desire to do so with faith and fervour. 
The Lord similarly is to be enjoyed by those who have sraddhaa 
or faith in His Grace, and who feel attracted by His beauty. This 
epithet seems to be a literal translation of the expression @rmt_u 
Gur gat Gur giiGe inthe first verse of Goda’s Tiruppavai. 
Those words mean, “those who are desirous of taking a 
bath, please come forward.” The bath, she is referring to, is the 
same ‘as what is being described in this sloka by Desika.—a bath 
in the Hari-saras (Hari-tank) as Mukundamaalaa will have it. 
No qualification or condition precedent need be acquired or fulfilled 
to approach God; only there must be a keen and intensive desire 
to immerse oneself in God. 


Three one word epithets follow—divyaa, kaachit, and mahatee— 
each of them applicable to the lake and to the Lord alike. * Divya’ 
means excellent as applied to the lake, and divine or celestial as 
applied to the Lord. ‘ Kaachit’ implies indescribability, which 
applies equally to the lake the poet is thinking of, as also to the 
Lord whom he is praising. ‘Mahatee’ means big. This also 
applies both to the lake and to the Lord. 


= _Deerghikaa;—a lake, a longish lake usually. This idea of 
describing the Lord as a huge reservoir has been expressed by 
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several devotees. Nammalwar, in one of his impassioned songs, 
prays to the Lord to come walking towards him like a gru esr 
Ser ane secu a long lotus-bearing and fragrant tank, 
or lake. He describes in full detail such a tank; and Desika 
follows that method here. The Mukundamala sloka beginning 
with the words ‘ Karacharana saroje ° also describes in meticulous 
detail the several aspects or parts of the Harisaras or Vishnu tank. 
Needless to cite other similar passages. Great souls revel in similar 
sentiments and even identical language at times. 


Desika refers to this saras or deerghikaa as Daya devi’s property 
or possession. The Tirumala Hill is her pleasure-resort,—kreedaa- 
sailam. This deerghikaa, or lake, is part of that hill and is shown 
here to be the exclusive property of Dayadevi. 


A very beautiful sloka, scintillating with literary beauty and 
divine fragrance. Who will not feel attracted after reading this 
sloka to visit Tirumala and to immerse himsclf in the ever fresh, 
the ever-fragrant, and ever cool beauty and grace of Lord Srinivasa? 


ares Ragai Mera 

aa aia farafahyaaraeeqa | 
adenine ada: qktaraquied 

aga Aaaa et feast) (22) 


Yasmin drishte taditarasukhaih gamyate goshpadatvam 
Satyam gnaanam tribhir avadhibhirmuktam aanandasindhum ı 
Tvatsveekaaraat tam iha kritinah sooribrindaanubhaayyam 
nityaapoorvam nidhimiva Daye! nirvisanti Anjanaadrau n (44) 


Daya Devi! The blessed, by being the recipient of your favours, 
enjoy Him like a great treasure even here on the Tirumala Hill— 
Him, by seeing whom all other pleasures get likened to a small puddle 
(as contrasted with the ocean); Him, who is satyam (Truth), gnaanam 
(knowledge), who is free from the threefold limitations, who is an 
ocean of Bliss (Ananda), who is being enjoyed by groups of 
Nityasooris, and Who is ever new and fresh. 


The Roopa or Divyamangala Vigraha of the Lord was describec 
inthe previous sloka. The Svaroopa (the fundamental nature’ 
af the Tord is described in this sloka. The words employed are 
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The main purport of the sloka is that those whom Daya devi 
takes up for protection, are privileged to enjoy the infinite Lord 
with all His infinite qualities even while on this earth. The Upani- 
shadic “‘ amrita iha bhavati.”” (He becomes immortal even in this 
world) is elaborated here. The very opening words of the sloka 
“Yasmin drishte” are reminiscent of the Upanishadic mantra 
“ Tasmin drishte paraavare.” They also remind one of Rukmini 
Devi’s classical expression in her episile to Lord Sri Krishna— 
“ roopam drisaam drisimataam akhilaartha laabham.” The infinite 
Bliss that one attains by having a glimpse of the Para Brahman 
far surpasses all known pleasures. This sentiment is expressed 
by saying that all known pleasures dwindle inio a very small puddle 
when set off against Brahmaananda, which is like a vast ocean. 


Goshpadatvam—the state of being as small as the space occupied 
by a cow’s foot. Goshpada has also come to mean the small 
quantity of water needed to fill the impression of a cow’s foot 
on loose soil. Compare goshpadee krita vaaraasim sung in praise 
of Hanuman. Goshpada has thus come to signify a small puddle. 


Taittiriya Upanishad has defined the Para Brahmam as Satyam 
Gnaanam and Anantam. The first two words of the second pada 
of this sloka are taken from there and indicate those two Para- 
brahma-lakshanas or the indicia of Parabrahman. The next epithet 
‘tribhir avadhibhir muktam °’ is explanatory of the significance of 
“ Anantam” and indicates freedom from the three kinds of limi- 
tations, known as limitation as to spaces (Desa parichcheda) limi- 
tation as to time (Kaala parichcheda) and limitation as to matter 
(Vastu parichcheda). 


Next comes “ Aanandasindhum °”—the ocean of Ananda or 
bliss. This refers to the aanandamaya of the Upanishad, referred 
to in the 13th sutra of the Brahma-sutras. As the term Aananda- 
maya has been variously interpreted, (and even misinterpreted) 
by various commentators, an unambiguous word is employed 
here by the poet to show that the Parabrahman is an ocean of Bliss 
or Ananda, and not devoid of content as some will have it. Inci- 
dentally it will be noticed that whereas the body of the Lord was 
referred to in the previous Sloka as a lake or reservoir, the Svaroopa 
is indicated here to be an ocean. This sloka deals with the divyaa- 
tmasvarupa of the Parabrahman. The previous sloka dealt with 
His Divya Mangala Vigraha. 
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Having described the essential nature or quality of the Suprem 
Godhead in and by the first half of the sloka, the poet proceed 
in the latter half of it to show how that Being becomes the objec 
of enjoyment of the chosen few, even while on this earth. Her 
also the Upanishadic way of stating things is adopted. “Ih 
nirvisanti ” gives the meaning of the Upanishadic words “ Amrit: 
iha bhavati.” 


Who are they that obtain such a lofty enjoyment even in thi 
world? The answer is furnished by the words “‘ tvat-sveekaaraat 
kritinaha ”-those blessed by your adoption of them as your choser 
favourites. They rely on you for everything and you therefor 
bestow on them the highest bliss,-the enjoyment of celestial pleasure: 
on earth. This is indicated by the words “ Soogribrindaanubhav 
yam” and “iha.” Sooris are the celestials in Paramapada o: 
Vaikunta. They are either Nityas or Muktas as shown above 
(Sloka 39). Brinda means a crowd or large gathering. What i 
capable of being enjoyed by such groups is given to be enjoyec 
here (iha) by the denizens of this world. 


Nityaapoorvam points to yet another special excellence of the 
Lord. Ever new and ever fresh, He never becomes stale and sc 
every moment’s enjoyment is but a prelude to the next moment’s 
enjoyment. There is no satiation, though there is immense satis- 
faction. Though He is a Puraana-purusha, old personality, He 
is ever fresh. Koorattalvaan sings about this as “* Sadaatanatvep! 
tadaatanatvavat ” (though ever existing, fresh like one just come 
into existence). Desika has cryptically put it here as “ Nityaa- 
poorvam.” Apoorvam is what was not before. Eternally the 
Lord is capable of being enjoyed as one who was never before, 
but has just come into being freshly just now. The Alvar’s expres- 
sion of this sentiment is contained in the following words 24 dur 
(pm see) uTap H sar Hor a ps ow (from time to time, 
ever and anon, my unsatiating nectar). The nearest Sanskrit 
word to Aaraavamudam is “ aasechanaka,”-ever charming, always 
drenching you in enjoyment. That is Nityaapoorva. 


The Kritinah or the blessed ones who are the recipients of 
Daya Devi’s favour are thus enabled to enjoy in Anjanaadri (Tiru- 
mala) the bliss of the celestials. | 


“ Anjanaadrau-nidhim-iva-nirvisanti—This reminds us of another 
Upanishad which describes the great Lord as a Nidhi or Treasure 
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‘concealed underneath a place over which one walks frequently 
vithout ever being able to visualise it. It is believed that some 
‘are anjana (black paste known as collyrium used to adorn the eyes) 
mables one to discover such hidden treasures. Here we have 
in Anjanaadri,—a whole hill of such anjana, and no wonder people 
ret that anjana by Daya’s grace and discover the great nidhi or 
reasure that is Parabrahman in the form of Lord Srinivasa. The 
Divya Mangala Vigraha of Lord Srinivasa is the anjana that helps 
me to discover and fully comprehend the Divyaatmasvaroopa 
of that great Lord. This idea of the Archa form acting as an aid 
© the discovery and realisation of the svaroopa or nature of the 
Lord, which even the srutis describe as ununderstandable in several 
laces, is dealt with by Desika in sloka 28 of his Varadaraja Pancha- 
‘at, where the same simile regarding nidhi and anjana is also employed. 


This and the previous sloka have postulated Parabrahman 
is having a form and as having attributes, and as capable of being 
mnjoyed,—a thorough contrast to the Brahman of the Advaitins, 
which is nameless, formless, and attributeless in the ultimate, 
‘hough on the vyaavahaaric plane names and forms and attributes 
ire conceded to that Brahman itself. 


Desika also shows here what true Jeevanmukti or the realisation 
of the highest mokshananda is. Though that term is employed 
only by the Advaitins to describe the state of a released soul before 
he sheds his body, the full meaning of the term is realised only by 
realising the state of great souls like Nammalvar who have put 
themselves in tune with the great God. By attunement to His 
will and at-one-ment with Him they become muktas even while 


living on this earth. No wonder therefore that the Alvars never 
made much of ascending to Heaven, as they made this world itself 


the highést Heaven by co-ordinating their karanas in enjoyment 
of Him. And Desika, true follower of the Alvar’s cult as he is, 
boldly swore that He had no desire, speaking for himself, to go to 
Vaikunta. ‘Satyam sape Vaaranasailanaatha! Vaikuntavaasep1 
na me abhilashah’. That is in Varadaraja Panchasat. He is 
going to wind up this Stotra by praying to Daya Devi to confer on 
him mokshananda here itself. That is in the hundredth sloka of 


this stotra. 


DAYAA SATAKAM 
art gra Bat aga: MAar: 
HO HS TRAIT His HyHy | 
sera aaah Aaaa 
deng aut wadt fhe agile (24) 


im labdhvaa kamapi mahatah Sreenivasaamburaseh 

raale kaale ghanarasavatee kaalikeva Anukampe \ 

tonmeshaa Mrigapatigirau visvam aapyaayantee 

eelopagnam ksharati bhavaatee seetalam sadgunaughamw (45 


Jevi Anukampa! Having extracted the excellent essence fro 
ig ocean-like Srinivasa, you shine like an array of clouds on tł 
f Simhachala (another name for Tirumala) and with the idea « 
ening the entire Universe you shower at proper times torrenti 
in the shape of cool and beneficent qualities like sauseelya. 


Javing postulated the svaroopa, roopa, gunaetc., of the Highe 
Lis at once the Absolute of Philosophy and the God of Religio: 
‘a proceeds to show how amongst those high and sublin 
ts Daya or Mercy is really of the essence of that Being. I 
ense, the glory, grandeur and sublimity of the Lord induci 
is devotees a sense of frustration caused by the thought « 
own lowliness as contrasted with His greatness. Very frequent. 
-aptto exclaim yaa araya ars mrar wri (Who is E 
vhat am I?) My smallness is in direct proportion to His grea 
How can I ever hope to reach Him? This heart-rendir 
as risen from many a devout heart. But the ever-kind Lor 
not allow His devotees to be seized by this sort of panic. € 
‘ly conceals from them His paratva or transcendent glo1 
ttracts them by His sauseelya, saulabhya, vatsalya and simil: 
jes. This becomes possible for the Lord only because He 
yaavaan a compassionate and merciful Person. Desika vei 
cally describes in this sloka how Daya is the quintessen 
agavat-svarupa, and how Daya enables us to enjoy the qualiti 
auseclya that make for the redemption of human souls. 


‘he sloka starts with the word “ saaram” meaning essenc 
Srinivasa is like the vast and expansive sea, deep and fearfu 
che clouds that plunge into that sea, extract fresh water ther 
rise aloft into space and hang about the crests of mountain 
levi, who is here likened to such a cloud, extracts the essen 
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f Srinivasa, rises up mto space and stations herself in Simhachala. 
frigapati means the king of animals and therefore refers to a lion. 
imhachala is one of the names of the sacred Tirumala Hill. 


Kaalika is a multitude of rain-laden clouds, and gets that 
ame because of the dark colour. The analogy is intended to 
uggest that while the water in the sea, however plenty, is unfit 
or use and consumption, the waters that come from the clouds 
vhich drank of that very sea are veritably life-giving. In the upa- 
yeya the suggestion is that Daya extracts the best essence of the 
'arabrahmasvaroopa and showers the same on us. This essence 
r saaram. is referred to as kamapi saaram, a great and wonderful 
ssence. If the ocean of Srinivasa is immense, the essence derived 
herefrom by Daya is kKamapi—indescribably great. 


That only clouds containing water in large quantities will be 
lark is shown by the words “ ghanarasavatee”’ and “ kaalikaa.” 
“his cloud of Daya rains and pours in plenty only at the proper 
easons,—kaale kaale,—and thereby pleases the cosmos,—visvam 
apyaayantee. 


What is it that Daya rains upon men and women of the land? 
The clouds pour cool water by raining. Dayadevi rains Srinivasa’s 
‘ool and auspicious qualities in shoals. Before Daya blesses 
is with all those great and auspicious qualities of the Lord, she 
irst manifests herself to us, even like the dark cloud that gladdens 
xy gathering aloft in the sky promising a down pour of rain. 


Dayadevi has been likened before to the tree, to a boat and 
oœ on. Here she is likened to a cloud. As the stotra proceeds 
ve shall see her being likencd to several other objects such as the 
Ganges, the Yamuna, and the Sarasvati and so on. The expression 
“ksharati sadgunaugham’’ (pours good qualities) once again 
smphasises the supremacy of Daya among the gunaas of the Lord. 
One may safely assert that this is the central theme of Dayasataka. 


We ea aaas aaa naaal- 
aeai aafiafieaaeaaaes | 
saint salangal aeaa GE 
malta: gaaat maa aafia I (28) 
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Bheeme nityam bhavajalanidhau majjataam maanayvaanaam 
Aalambaartham Vrishagiripathihi tvannidesaat prayunkte ı 
Pragnaasaaram prakritimahataa moolabhaugena jushtam 
saakhaabhedaihi subhagam anagham saasyatam sasstrapaanim w(4€ 


For rescuing human beings who are ever sinking in the fearft 
ocean of samsara, Lord Srinivasa, at your behest, extends the faultles 
and eternal helping-hand of Saastra, whose essence is wisdom, whic 
is by nature great, which is associated with the pranava, and whic 
is lovely on account of the several branches (Scriptures). (Note th 
absence of any address as Daye, Karume etc.) 


After having described the nature of ‘ sreycs.’ the highe: 
bliss which is Parabrahman in the form of Srinivasa, Vedant 
Desika goes on to deal with the other part of the theme viz., taddhi 
tudaata in the second half of this decad which begins with th 


sloka. 


Like the trained elephant which affords all aid for the mahov 
to get upon it, the Lord furnishes to us the means to attain Hin 
The first of such help is Saastrapradaana or the promulgatic 
of the Saastras. Readers will remember how in sloka 18 an 
it was poiated out that Saastras are given to us like lamps to disp 
the darkness of our ignorance. In this sloka the poet adver 
to the same topic to indicate the inner purpose of the Saastra 
Saamaanya Saastras were the Subject of that sloka, whereas he 
the Visesha Saastras are indicated. 


The purpose of creation is to afford us an opportunity fi 
redeeming ourselves from samsara; it is here pointed out how tl 
saastras help in that process of redemption. They act like the har 
proffered to lift a man sinking in water. Here the upama is work: 
into fine details as is usual with the poet. Mortals sinking in t] 
vast and terrific ocean of samsaara are referred to as being help: 
out of it by the proffered hand of the Lord ‘which is Saastra - 
Veda. The hand is beautiful, long, stout at the root (shoulder 
and having charming branches in the shape of fingers. In additio 
the hand is accustomed to help and so does not possess the far 
of unhelpfulness. It is also eternal. Applying those same wor 
to the Saastras which are the upameya in the Upama, the Saastr 


are said to be pragnaasaaram—having wisdom as their esseni 
PPT ce le ee wae mal ahh arreciasre Tuchtam—-connected with Pranava, whi 
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.Just as the hand is beautiful because of its fingers, the Saastras 
are charming because of their several saakhaas or branches (tradi- 
tional recensions). Saastraas are also anagha (faultless) and 
. Saasvata (eternal). 


. Who is it that proffers this helping hand of the Saastraas 
to beings sinking in samsaara? Itis Vrishagiripati, Lord Srinivasa. 
And He does so impelled by Daya, as shown by the words tvan- 
nidesaat (by your command). Dayadevi directs the Lord to go 
to the help of suffering humanity and He does so by extending His 
hand to lift them up, thereby furnishing to them aalambam or 
support. A karaavalamba is thus the subject-matter of this sloka. 


Incidentally it may be noticed that this sloka does not contain 
any word referring to Daya by name. This sloka has to be taken 
With the next one for reasons which we shall set out there. 


agaaa ales aagta'at 
qap: aA gÀ aan A ana | 
Jaza aza asaka taj 
qaman gaa wea AIRA | (29) 


Vidvat-sevaa-katakanikahsaihi veetapankaasayaanaam 
Padmaakaantaha pranayati Daye! darpanam te Svasaastram ı 

Leeladakshaam tvadanavasare laalayan vipralipsaam 
Maayaasaastraanyapi samayitum tvatprapannaprateepaan" (41) 


Daya Devi! Lord Srinivasa, the Consort of Padma, promulgates 
two kinds of saastraas. One of them which He promulgates (in 
_assoication with you) serves as a mirror to you and acts for the benefit 
of the pure-minded persons who have eschewed sinful thoughts by 
constant and intimate contact with the truly learned. It is His own 
Saastra (Sva-saastra). In your absence, however, fondling the desire 
to deceive induced by His sportive instinct, He produces MOHA- 
SAASTRAS for putting down the foes of your votaries. 


After dealing with Saastra-pradaana generally in the previous 
“sloka, in the present sloka the poet refers to the Pancharatra saastra 
-and the mohasaastras both of which have been promulgated by 
the Lord, and points out the difference betwecn them. Desika 
has established the validity and supremacy of the Pancharaatra- 
saastra also known as Bhagavat-saastra, following his illustrious 
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predecessor Ramanuja, who established its authoritativeness in 
the Sri Bhashya. Desika has written a treatise called Pancha- 
ratraraksha. In the opening sloka of Yatiraja Saptati he refers 
to the Lord as “ Vaktaa pancharaatrasya yas-svayam” (él Tat- 
qa 4: ay). The words Svasastrum in this sloka must therefore 
be taken as referring to this paancharatra Saastra. Not only 
is it His own Saastra, but it reflects the glory and grandeur of 
Dayadevi and therefore is like a mirror (darpana) to her. This 
Saastra is devoted exclusively to the glory of Lord Srinivasa and 
it is stated here by Desika that it has been promulgated solely 
for the bencfit of the pure-minded persons in whose hearts there 
is no place for sin. They are described as vectapankaasayaaha 
alaqa: (Persons with minds cleansed of sin). Panka is mud 
and is indicative of sin and ignorance. How that mud is removed 
is explained by the phrase ‘ vidvatsevaakatakanikashaihi.’ Kataka 
is the clearing-nut which is used for making water clear. It is 
known as S agar aO ani e in Tamil. The kataka that effects 
the removal of mud and dirt in the hearts of men is rcferred to as 
‘ vidvatsevaa’ here. It means the worship of vidvans (the lcarned 
men) who have acquired true knowledge. ‘nikasha’ means a 
whetstone. Kataka-nikashaihi means by whetting or rubbing of 
the clearing nut. Desika points out that the surest way of dispelling 
ignorance from one’s mind is to closely associate with, and follow 
in the footsteps of, the truly learned men. 


Darpanam te—By referring to this Saastra as Dayadevi’s 
darpana (mirror), Desika emphasises the fact that it is only this 
saastra that fully reflects Daya Devi. The Saastras referred to 
in the previous sloka are also Daya-karya or the work of Daya. 
But Daya is secn to fulfil herself only in the Pancharatra Saastra. 
Referring to Ramanuja’s great works, Desika sings in his Yatiraja 
Saptati “ Lakshmeekanta-sphatika-mukuro Lakshmanaaryopa- 
desaha” wallercenfzaqazt gennam: Mukura is mirror and 
Ramanuja’s works are said to be the mirror reflecting truly the glory 
of Lakshmikanta (Srinivasa). It is only when Srinivasa looks into 
that mirror that He can see Himself as He is. The idea evidently 
is that His face and form get distorted out of recognition in other 
Siddhantas. Similarly the grcatness of Daya devi is fully seen only in 
the Paancharatra Saastra. 


There ie annther cat nf cactrac that tha T ned Lan mmnnter J 
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o the spirit of the Vedas. They are referred to here as Maya or 
Mohasaastras (false or deceiving saastras). How the Lord comes to 
>e the promulgator of those saastras also is mentioned in the latter 
1alf of the sloka. The Lord, it is stated, has two wives or Consorts. 
Mithah-Kalaha-Kalpanaa-Vishamavrithi-Leela-Daya-Parigrahana - 
sankalpa Suryodaya I-67). One is Daya and the others is Leela. 
Daya is grace and Leela is sport. Behind Daya’s back and in the 
oresence of Leela the Lord gives Himself up to Vipralipsa or desire 
© deceive. In that mood He promulgates the Maya saastras. 
[his is the gist of the second half of the sloka. But even here the 
Lord’s protecting instinct is perceived. For, the Mohasaastras, 
ynly result in putting down the foes of Daya’s votaries, by enticing 
those foes away from the field of activity of the followers of Daya. 
That way, the devotees of the Lord are left alone to pursue the path 
of saranaagati in peace, and attain the highest bliss. 


‘Api samayitum ’— Api damayitum’ is a different reading. 
The meaning is the same. 


carve agiia: ei afama 
afia maaana faf say | 
2a; stataafa set efaa- 
gada aR HAER I (2<) 


Daivaat praapte Vrishagiritatam dehini tvan-nidaanaat 
‘ Svamin! Paahi’ ityavasavachane ‘vindati svaapam antyamı 
Devas-Sreemaan disati Karune! drishtim ichhan tvadeeyaam 
Udghaatena sriutiparishadaam uttarena aabhimukhyam 1 (48). 


Devi Karuna! When a human being, as a result of casual good 
deeds done by him by your help, reaches the slope of the Tirumala 
Hill (by your help) happens to breathe his last, uttering (by your 
help) while in a state of mental stupor, the words ‘ O Lord protect 
me,’—the great God, who is Sriman, anxious to secure your (approving) 
glances, confers his favourable-ness (or presence) uttering, by 
way of reply the word (Om) which occurs at the commencement 
of all the Vedas. 


The sentimcat given expression to in Sloka 27 above is again 
dealt with here but in a different manner. It was stated there that 
those who have taken residence on the sacred Hill obtain the grace 
of Daya by the very fact of their residence there, and that when 
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they are in extremis Daya gently reminds the Lord about them 
Here reference is made to a casual visitor who reaches the slope 
of the Hill by a stroke of good luck caused by Dayadevi, ever 
watchful of human intcrests, and happens to die there. Day. 
makes him utter the words ‘ svaamin, paahi.’ (My Lord! protect) 
The words are not uttered willingly or even consciously. It 1 
an ‘ avasavachana ’—a word uttcred in spite of himself. To sucl 
a man who dies with those words on his lips, the Lord extend 
His favour. 


‘ Aabhimukhyam’ denotes presence as also a favourabl 
attitude. The Lord who confers that aabhimukhya is referred ti 
by two expressions ‘devaha’ and ‘Srimaan.’ Devaha means i 
shining God. He is a Sriman—eternally associated with Sri 
It is as Sriman He confers aabhimukhyam upon His votaries. 


Why does He do so? “ Tvadecyaam drishtim ichchhan,’’— 
anxious to secure your (approving) looks. The desire on th 
part of Srinivasa to fulfil Daya’s desires, do her behests, obey he 
commands, has been referred to in several places in this stotri 
and is re-stated here in a nice way. The whole world is anxiou 
to secure the Lord’s glances. The greatest men have been show! 
to long for some sort of life on the Tirumala Hill in order to be th 
recipient of a single kataaksha from those lovely and loving eye 
(sloka 42). That Lord, in turn, is anxious to secure the lovin; 
glances of His consort Dayadevi. He likes it. He takes. a pleasur 
in it. This is indicated by the use of the word ‘ devaha ’—th 
sportful person. At the same time He is also Sriman. That is 
to say, Lakshmi also likes the Lord to render such help to human 
beings and become the recipient of Daya’s approval as indicatec 
by her looks. 


In the Saranaagati Deepika, Desika prays to the Lord to make 
him a fit receptacle for the Lord’s bounty and the Lord is requested 
thereby to qualify Himself for being the object of Lakshmi’s loving 
glances. 


How the Lord gives expression to His aabhimukhyam is se 
out in the last paada. He promises succour to the dying man whc 
has called for His protection, by saying ‘ Yes.’ The sacred worc 
‘3° Omalso means ‘ Yes,’ and expresses assent.3 Om is also thx 
pranava. Here Desika indulges in a very round about expressioi 
to indicate Om. Instead of referring to that single letter as such 
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he. has said that the Lord confers aabhimukhyam by replying 
with the word “ which constitutes the beginning of the Vedas.” 
That word undoubtedly is pranava. There must be a purpose with 
which Desika rcfcrs to Om im this manner. The Lord’s assent 
to the dying man’s desire for protection is backed up by all the 
Vedas. If His 36 (yes) turns out to be false, it tantamounts to 
all the Vedas becoming false and useless. sgia is begimning. Sruti- 
parishad is. the synod of the Vedas. 


The purport of this sloka is that Dayadevi brings about a 
situation where the Lord Himsclf with His consort is ready ta assure 
human beings of His protection. This is a step much in advance 
of the Saastrapradana, promulgation of the saastra, referred to in 
the previous two slokas. 


wag spat gà dual a: adt a 
Saas aa: Aaaa sea | 
adamam cea sh fara, 
qrarH sete: Gat asst: | (29) 


Sreyassootim sakrt api Daye! sammataam yas-sakheem te 
seetodaaraam alabhata janas-Sreenivaasasya drishtim« 
Devaadeenaam ayam anrinataam dehavtvepi vindan 
bandhaanmukto balibhir-anaghaihi pooryate tat prayuktathi (49). 


Dayadevi! Thet being who obtains at least once the kataaksha 
of Srinivasa, which yields (causes) beatitude, which is cool and boun- 
teous, and which is your PRFIYA-SAKHE (very dear friend), gets 
relieved of all debts which he owed to the devas and others, even while 
connected with the body; and on his release from bondage (samsara) 
he is worshipped by those very devas and others who load him with 
offerings in the shape of faultless oblations. 


The opening word of this sloka ‘ sreyas-sootim ” indicates 
the topic dealt with in this decad. The central idea of this sloka 
is that the Lord’s benign kataksha is the cause of one’s attaining 
sreyas (beatitude). That kataksha is seeta (cool) and therefore 
calculated to banish all taapa (heat). It is udaara (generous) and 
it is Daya’s sammataa sakhee (chosen friend and companion). 
The intimacy between the Lord’s kataaksha and Daya is once 
again emphasised. (Sce commentary on sloka 42). 
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The recipient of that kataaksha gets released from the three- 
fold debts with which everyone is said to be born, viz., debts due 
to the sages, the gods, aad the manes of the ancestors. This state 
of relief from indebtedness is atteined by him even when his connec- 
tion with.the body continues. ` Whea that connection ceases the 
position gets reversed. The very devas etc., who were propitaited 
by that being begin to propitiate him during his ascent to heaven. 
bandhaat muktaha—released from all bondage. balibhihi—by 
those oblations proffered by the devas etc. The word ‘ anaghaihi’ 
meaning blemishless used in connection with balibhihi (oblations) 
is intended to emphasise the fact that the offering is spontaneous 
and voluntary and not in expectation of repayment in one form or 
another. Pooryate—is filled with. Being the recipient of the 
Lord’s divyakataaksha is thus shown to make all the difference 
ia the status of aman. His indebtedness is wiped out; he becomes 
free from all liability. Not only that, but the very persons whom 
he served before begin to serve him. 


In sloka 20 above, jaayamaana kataksha was referred to. That 
is the kataaksha received by a being at the time of his birth. It 
was pointed out there that he develops a desire for moksha which is 
fulfilled without much effort on his part. Pursuing the same 
topic here the poet points out a very important stage in the progress 
of that soul blessed with jaayamaana kataaksha. The next sloka 
develops this idea. 


kang Bafa sent Ag araen 
far sar gR garaga | 
Aaaa AARAA: fsd: 
AÀ MA HS 2a Ba TAB! Alea AF I (40) 


Divyaapaangam disasi Karune! yeshu saddesikaatma 

kshipram praaptaa Vrishagiripatim Kshatrabandhvadayaste\ ' 
Viswaacharyaavidhisivamukhaas-svaadhikaaroparuddhaha 
- manye maataa jada iva sute vatsalaa maadrise tvamu (50). 


‘Devi Karuna! Those,—Kshatrabandhu and others,—on whom 
you, in the form of a good Acharya, bestow divine glances,’ attain 
Lord Srinivasa very quickly, while Brahma, Siva and other world- 
teachers are bound down by their office (position). I therefore think 
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In sloka 48, Daya’s drishti (glance) was referred to. In sloka 
19 Lord Srinivasa’s drishti was mentioned. In this sloka Divya- 
ipaanga (divine glance) has been very deftly used in such a way as 
0 be capable of being interpreted as Lord’s apaanga or as Daya’s 
ipaanga, though both really are one. This kataaksha—be it the 
~ord’s or Daya’s—is bestowed by Dayadevi who assumes the form 
of a Sut Desika, a good and pure Acharya, and bestows on us her 
yeneficient glances (or secures to us the Lord’s kataaksha). It 
1as been said that the Lord’s good will is one of the causes that 
ecure to us Acharya-praapti (contact with an Acharya). Acharya- 
sraapti is a sine qua non for obtaining moksha. There is a famous 
?urana sloka which says that sinners like Kshatrabandhu, as well 
ıs meritorious men like Pundarika, obtained moksha only by 
1aving an acharya. 


‘“ufig: JJA PFA JFT | 
aqaa gA aAA AAT” | 


30 Acharya-praapti is a hetu (cause) for sreyas (bliss). This is 
he last of the causes that contribute to one’s attainment of bliss 
‘eferred to in this decad. 


In the next decad Desika is going to deal with scranaagati 
surrender). Asa prelude to it, one of the very essential concomi- 
ants thereof, viz., Acharya Sambandha is spoken about here. 
As the Purana sloka quoted above says, every one has to become 
in ‘ Aacharyavaan ’—possessed of an Acharya, before attaining 
noksha. The Upanishad mantra also is to the same effect— 
Acharyavaan purusho veda almtaaa gett az (Only that man 
who has an Acharya knows). The importance of the sentiment 
sontained in this sloka cannot be overestimated.’ . 


Whatever the Lord does for the benefit of humanity is attri- 
outed to Daya as being her work. 


aaa aac Sq: gal nAaR aga | 
Ral Fad DHA HVA anfa | 


(Taking the human form (of an Acharya) the Lord out of mercy 
rescues sinking humanity by proffering the hand of saastra). This 
deals with the Lord’s assumption of Acharya-roopa or form. The 
word ‘ Kaarunyaat’ in this sloka indicates that this is an act of 
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Daya. And that is why Daya is here said to have taken the forr 
of an Acharya (Desikaatmaa). 


Those who are the recipients of the ‘ Divyaapaanga’ attal 
Lord Srinivasa quickly (kshipram). The reference to Kshatr: 
' bandhu shows that the poet is thinking of the sloka extracted abos 
and is drawing our attention to the importance of Achary: 
‘sambandha, by which even great sinners are capable of attai 
ing beatitude. (Kshatrabandhu was a great sinner, but had tł 
good fortune to come into contact with a sage who took pity € 
him and became his Acharya, weaned him from his sinfulness, ar. 
ultimately secured for him cverlasting bliss). 

‘This benefit which Daya secures to us is sought to be contraste 
with the plight of great beings like Brahma, Siva and so on, wk 
as a result of their meritorious actions (satkarma) hold high pos 
and act as world-acharyas, jagatgurus. They are tied down ` 
their posts and do not get release. They are themselves holdi 
acharya-posts. The poet appcars to suggest here that while achary 
continue in bondage, those who rely on acharyas get relcased. 


Thinking of this difference, Desika exuktingly thinks oft! 
measure of protection extended to us and says that Daya De 
like all mothers is morc concerned with the welfare and well-being 
deficient and mentally incapacitated children than with those 
the clever and capable. A mother is fond of all her childre 
but when one of them is unable to take care of itself, her conce 
for that child makes her ever thiak of it and help it in all ways 
be safe and happy. So too Daya Devi the mother of all chetan: 
is more concerned with the welfare of persons like us unable 
take. care of oursclves and who are helpless i: the extreme. T) 
helplessness or kaarpanya is what earns for us speedy relea 
and the next decad with Saranaagati as its topic starts with 1 
words ‘ atikripana’’ meaning exceedingly wretched and helpless. 


stad Anana aA: 
AY RG WAM AA: 
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SIXTH DECAD. 


Pare 


o YO HIS dccad is ‘he centre of this stotra. There are five decads 
preceding it and four full decads and eight extra slokas 
following it. It undoubtedly enshrines the central theme of the 
Daya Sataka viz., Saranaagati. This doctrinc, one may say without 
fear of contradiction, is Vedanta Desika’s gift to world-thought. 
Earlier Acharyas had adopted Saranaagati as a direct means for 
‘the attainment of Mukti. But they had all left it to Desika to 
scicntifically syste natis3 it and propound it to the world as a sakshat- 
mokshopaaya, a direct means for moksha. From Svetasvatara 
Upanishad which said “ Mumukshur vai saranam aham prapadye,”’ 
through Nammalwar who said ysQarw naar gy Gwar 
Leroi sip yrth UDG, to Ramanuja who gave 
to us the Saranagati Gadyam, it was all anushtaana oy practice. 
It was Desika who first synthesised the several relevant texts and 
laid down in and by his numerous works that Prapatti or Saranagati 
is an independ :nt and self-sufficient upaya or means. For that 
reason he is known as vizaņa azam afa: ‘ Prapadana-kalaa- 
janma-jaladhihi’ and ZSF UJI +D DouE FOS ROW Cave oor 
That doctrine is the topic of this decad. Prapadana-sulabhatva 
(a774 Jawa) of the Lord is the subject of the sixth pattu ug g of 
Tiruvoimozhi. 
The metre employed for this decad is * Nardataka.’ There 
are seventcen syllables to a paada in this also. Suka-brahmam 
adopted this metre while singing the Sruti Geeta. 


afte mst anfanra gà uad- 
aaea zat efaa a | 
ata gia nfa ga wg AA 
wala aaaea 1 (42) 
11 
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‘ipanopi janturadhigamya Daye! bhavateem 

asithiladharmasetu padaveem ruchiraam achiraat ı 
amahormijaalam atilanghya bhavambunidhim 

bhavati Vrishachalesapadapattananityadhanee 1 (51) 


Dayadevi! Even the most wretched and helpless being, by resorting 
yu who are like a beautiful; and at the same time strong and 
eous; bridge-way, quickly crosses the ocean of samsara full of 
merable huge and mighty wave-groups, and attains eternal wealth 
e city of Lord Srinivasa’s Feet. 


Note how the sloka begins with atikripana and ends with 
vadhanee.’ ` This change from dire distress to undiminishing 
th is What Daya alone can bring about. 


Asithila is unbreakable, unslackening. Asithila dharma is 
nagati dharma, as defined by Valmiki through Sitadevi in 
words ‘“* Viditassahi Dharmagnyaha Saranaagata Vatsalaha ” 
Haig ang: avonaaeqe: equating dharma with saranaagata- 
salya. Setu is bridge or dam across water. Here Daya 
cened to a bridge across the ocean of Samsara and even a very 
nificant man can use the bridge and the pathway (padavee) 
ided by it to cross over. The ‘amita’ (countless) and * maha’ 
and mighty) * oormijaala’ (wave-groups) tossing in the ocean 
ot affect him in any manner, as he uses a safe bridge far above 
waves to cross over. The words ‘ amitamahormijaalam ’ 
nds us of ‘ madanapavanoddhootamahormimala ’ of King 
isekhara in the Mukundamaala. 


Once he goes to the other side, what is it he sees? The great 
glorious lotus-feet of Lord Srinivasa which shine like a spacious 
glorious city—padapattana. Pada. is foot and pattana is city. 
inta Desika who is known for his outstanding vairagya, as 
h as for his great gnana, shunned towns and citics. But th.re 
two towns to reach which, and reside in which, he had grcat 
ing. One is Vrishaachalesa-padapattana; and the other is 
chakravarti-pada-padma-pattana. The extra, word ‘padma’ 
in the case of Sri Bhashyakara speaks for itself. Desika’s 
vasa Bhakti is excelled only by Desika’s Ramanuja-bhakti. 


Nityadhance—eternally rich man. No more the vicisstitudes 
yrtune making a person a millionaire today and a pauper to- 
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after rich for ever and ever. By his good fortune which made him 
resort to Daya as his saviour, he becomes the possessor of a vast 
and undiminishing fortune. 


ruchira meaning lovely and charming indicates the attractiveness 
of saranaagati-marga as contrasted with the other paths which are 
dificult and troublesome. The words adhigamya and atilanghya 
are very significant. Reaching Daya means and involves crossing 
the samsaric ocean. 


achiraat—in no time. It is another very significant expression. 
Because it is only a prapanna that quickly attains mukti, whereas 
all the other upaasakaas following the karmayoga gnanayoga 
and bhaktiyoga paths have to abide their time. 


afiqemnadefadaar afai 
afqielaa mag yea: | 

Aaaa aiad wad | 
aR mada gaa I (42) 


Abhimukhabhaavasampadabhisambhavinaam bhavinaam 
kvachidupalakshitaa kvachid abhanguragoodhagatihi : 
Vimalarasaavaha Vrishagireesadaye! bhavatee 
‘sapadi Sarasvateeva samavati agham apratigham.n (52) 


O Daya of Vrishagirinatha! Like the Sarasvati river, with its 
course visible in some places, and invisible—yet unbroken—in other 
places, and with pure rasa (water) you quickly destroy by your flow — 
the irremovable sins of those wallowing in samsara, who possess 
that rare. wealth of being favourbly inclined towards you. 


© The previous sloka ended with a reference to dhana, riches. 
This sloka starts with a sampath or wealth. It is abhimukha- 
bhaavasampath, the wealth of aubhimukya towards Daya. Though 
Daya is there ever ready to come to the rescue of the weak and 
the helpless, people do not easily take to her. Some, however, 
have the good fortune to adopt an attitude of aabhimukhya, a 
favourable and favour-soliciting disposition towards Daya. That 
is referred to here as a sampath or wealth. 


The sloka is couched in the form of a slesha for Daya and the 
river .Saraswati. Saraswati is ore of. the three rivers that 
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contribute to the Triveni or confluence of three rivers. But unlike 
the other two—the Ganga and the Yamuna—it is not visible at the 
place of sangama or union. It is antarvahini, flowing wider- 
ground. The river is therefore referred to here as having a visible 
flow in places and an invisible underground current in other places. 
Even where the current is goudha (hidden), it is abhangura (unim- 
peded). It bears pure and pellucid water—vimalarasaavahaa. 
Rasa is water. And it has the power of banishing unpardonable 
sins of those mortals who think of it fervently. It destroys sins 
by mere aabhinukhya or fervent and faithful attitude towards its 
purifying powers even without a bath in its waters. : 


So too Daya. Her flow is also visible to some and on some 
occasions, and invisible and hidden to others and on other occasions; 
but ever and anon she flows unimpeded and without obstacles. 
She invariably bears vimalarasa, pure and faultless affection and 
friendship towards her votaries. And in respect of those who 
put themselves in an attitude of fervour and faith in regard to her 
she wipes out their sins which are otherwise apratigha (unassailable) 


For ‘ bhavatee’ there is another reading ‘ vahasi’ meaning 
you flow. 


‘ Sapadi’ means quickly, at once. The moment one looks up 
to Daya for protection, immediately she rushes to his rescue and 
quells his sins and defections which are obstacles to his progress. 
Note the word ‘ achiraat’ in the previous sloka. 


Sriman V. V. Srinivasa Iyengar who was a literary artist of 
a very high order, in addition to being a great Desika-bhakta, 
very beautifully suggested that the Sarasvatee referred to in this 
sloka will take in not only the river Sarasvati, but also Yatecsvara- 
sarasvatte, or the utterances of the great Yatiraja, Ramanuja. 
This idea has thrilled several scholars and pandits deeply learned 
in the Sri Bhashya. Every epithet in this sloka fits in with that . 
great and immortal work as it does with the river and with Daya. 


aÑ ged aaa aeg ANa- 
aà agaaa a gaa: | 


ataaaaaa aga ag a fafa: 
gaion oftaaeaseadt (I (43) 
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(pi Karune! janasya Tarunenduvibhooshanataam 
api Kamalasanatvam api dhaama Vrishaadripatehe ı 
“aratamataavasena tanute nanu te vitatihi | 
parahitavarshmana paripachelimakelimatee.\ (53) 


Karunadevi! By spreading yourself out sportfully with the sole 
mrpose of bringing about the welfare of others, you confer upon 
eople either the status of Paramasiva adorned with the young moon, 
x the position of being a Kamalaasana (Brahma) or Paramapada 
f Lord Srinivasa according to the well-marked difference noticeable 
n them. 


This sloka deals with sarva-phala-pradatva (the capacity to 
yestow all desired fruits) of Daya to those who resort to her for 
he realisations of their desires. Contrasting the sentiment con- 
ained in ihis sloka with that in slokas 41 and 42 above, one must 
ye surprised at Desika dealing with the aspect emphasised in this 
‘loka, viz., that Dayadevi helps one to attain Brahmapada or 
Rudrapada. But Desika has to postulate the efficacy of saranagati 
1s a means to all desired ends for persons who are not qualified 
(0 obtain the samc by normal means. One of the most important 
pramaanas (authority) in favour of saranagati as a potent upaya 
is the charama sloka of the Bhagavad Gita. It is from that sloka 
among others that Desika derives authority for the sfficacy of 
Saranagati. Desika has summed up the meaning of that sloka in 
the following kaarika which occurs in Srimad Rahasyatrayasara: 


gecr Mag: Aa Atvegal | 
aa: qag wale USAZ: |] 


From this it is clear that with whatever end in view onc nesorts 
to Prapatti or saranagati due to one’s inability to secure the same 
by the prescribed means, the Lord fulfils his desire by substituting 
Himself as the Siddhopaya in the place of the prescribed mea:is. 
Thus saranagati is a means not only for mukti but for all proper 
ends. If therefore a person fixes his mind upon the greatness of 
Mahadeva and desires to attain that position, Dayadevi helps him 
to realise that desire. Her very form (varshma) is ‘ parahita.’ (Vide 
sloka 26 above). So too in regard to the position of Chaturmukha 
Brahma or Sri Vaikuntha of Lord Srinivasa. The spread of Daya 
knows no limitations. The word Vitati meaning spread reminds 
us of the likening of Daya to the river Saraswati and to similar 
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comparisons with the other rivers to follow. The word ‘kel 
means sport or pastime. Daya’s sport lics in conferring hita c 
others, (parahita). That the hita or good varics from person 1 
person; and from stage to stags in the same person; is indicated t 
the use of the word ‘ taratamataavasena,—according to diffcrenc 


It must be noted how Desika refers to Siva and Brahma. Si 
is described as ‘ Tarunenduvibhushana ’ (a lovable person adornc 
by the crescent moon). So too Brahma is referred to as ‘ kamaala 
sana’ .(the one with the lotus-scat). Not only is there a tot 
absence of any want of respect towards those high personage 
but they are also described in attractive and sweet language. 


gaya a fafaanaqgaeaa 
aikaan wat | 

Haart RaRa 
ERZAN AAAI ANIAR || (42) 


Dhritabhuvanaa Daye! trividhagatyanukoolataraa 
Vrishagirinaathapaadaparirambhavatee bhavatee\ 

Adviditavaibhavaapit Surasindhurivaatanute f 
sakrit avagaahamaanam apataapam ‘apaapain api." 6 


Dayadevi! Like the Sura-sindhu, divine river, you support (protec 
the whole world; you have also a threefold flow; you also embra 
the feet of Vrishagirinatha; even if your greatness is not understo: 
you make a person who immerses (takes refuge) in you relieved fro 
heat and sin. 


Having likened Daya to the river Sarasvati in the previo 
sloka but one, the poet proceeds to compare Daya with Gan; 
and also the Yamuna, This sloka and the next have becn inte 
preted by every commentator as referring to the Ganga only. Wit 
out any disrespect to those commeatators I shall take leave 
point out that either this or the next must: refer to the Yamun 
It is not Desika’s genius to refer to only some of a: group. TI 
Ganga, the Yamuna and the Sarasvati are a well-known tri 
Further it is very rarely, if ever, that Desika repeats the same sen 
ment in the same manner in successive slokas. Scrutinising t) 
words employed in this and the next sloka from ae view poir 
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the words as referring to the Ganga. The three attributes common 
to Daya and the Ganga. are: 1. Dritabhuvanaa (Jagaan) 
.2. Trividhagatyanukoolataraa (fafg@atagqgpeat) and 3. Vrisha- 
girinaathapaadaparirambhavatee G@afa'taaneriitaadt) Dhritabhu- 
vanaa when applied to the Ganga means carrying water. (Bhuvana 
means water). Applied to Daya it means protecting.the world 
(bhuvana meaning the world). Trividhagatyanukoolataraa means 
favourable for the threefold flow—meaning flowing in. three 
regions—the sky, the earth and the paatala. In regard to Daya 
it means helpful in regard to the three fold pursuits—aisvarya 
kaivalya and moksha. Daya helps an aisvaryakama (a seeker 
after wealth), a kaivalyarthi (he who runs after kaivalya or. the 
enjoyment of the individual soul alone as distinguished from the 
paramatma), and the Moksharthi (seeker after bliss). This is 


another form of Daya’s sarvaphalapradatva (capacity to confer all 
desired fruits). | 


The Ganga flows from the feet of the Lord and is referred to 
here as embracing it. Dayadevi similarly takes her origin from 
' Lord Srinivasa’s paada. (vide Rooda-Vrishachalapateh-paade, sloka 

18 above). 


In the second half of this sloka it is pointed out that a person 
_who takes a plunge into the fountain of Daya as much as a person 
who takes a dip in the Ganga, though he may not be aware of the 
greatness and glory of Daya or Ganga, gets rid of (beat) ait and 
qq (sin). That one plunge is sufficient is indicated by sakrit 
avagaaha. 


a 


A knowledge of the greatness of the Ganga in regard to its 
purifying effəct is not necessary for the bather, for even without 
that, by bathing in the Ganga the person feels relieved from a sense 
of heat and gets cleansed of sins. So too in the case of Daya 
though we cannot fully understand her mahimaa (greatness) still 
if we take refuge in her, she makes us free from the taapatraya 
and free from all our sins. Fire will not fail to singe the hand that 
touches it because it is not known to be fire. 


Let me now respectfully place before the reader the interpreta- 
tion of the words which will make the sloka refer to Yamuna. 
Without the Yamuna the Triveni will not be complete. The three- 
fold flow must be taken to mean the flow of the rivers needed to 
constitute a Triveni. The attribute ‘ paadaparirambhavatee i 
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seems to be far more apt if it is taken with the Yamuna than ` 
the Ganga. ‘ Pariramba’ is embrace. The Ganga took its o1 
from the toe of the Lord, but it has nowhsre been said that 
waters of the Ganga embraced the Lord’s feet; whercas the Yan 
is well-known for having frequently embraced the feet of the I 
when’ He came down as Sri Krishna. When Sri Krishna 
carried by His father Vasudeva from Muttra to Gokula, the w: 
' of the Yamuna are said to have risen up and embraced the fei 
the infant Krishna before permitting Vasuduva to cross it. 
the numerous occasions on which Lord Krishna had jalakr 
m the Yamuna with the Gopis, her waters lovingly embr 
the divine and lovely feet of Krishna. It was because of this C 
' refers to the Yamuna as gry Gumbi wap%w. This attri 
in this sloka seems to indicate, beyond doubt, that the Yan 
is in the poet’s contemplation. Nor is there anything ag: 
this interpretation in the third paada where the word ‘ surasinc 
occurs. Probably there is a suggestion (dhvani) here , that 
. Yamuna is a river whose glory is not (as) well-known (as the Gan: 
Surasindhu may well refer to any holy river not necessarily the Ga 
Desika has sung in one place of the Sarasvati having the Yamt 
status (Krishnaanwayena dadhateem Yamunaanubhaavam... 
-Sarasvateem—Godastuti). mate gady agaga dt: z 
ater aerd a! Heis quite capable of singing of the Ganga 
“as Yamuna. I submit these considerations for what they are wi 
N Oo ap ba 
faamaaa Mraealrantes A 
aaaggegganf: Raaka | 
JPEN RARS DAA 
Agak z1 Raad aÀ I (44 
Nigamasamaasritaa nikhilalokasamriddhikaree | 
bhajadaghakoolamudrujagatihi paritaptahitaa 
Prakatita hamsa matsya kamataadyavataarasataa 
Vibudhasarichhriyam Vrishagireesa Daye! ahasiu 
Daya of Vrishagireesa! You possess all the glory of the Ga 
for you are praised by the Vedas; you bring about copious and ple 


. prosperity to all the worlds; your force destroys the sins (bs 
‘of those who praise you; you are a source of comfort to those stri 


Lo Lanta nad ne mnan nnd than F nukta Canum af Laman fawanat. NA. 
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Daya is compared to the Ganga in this sloka which is in the 
form of a slesha. 


Nigamasamaasrithaa—The Ganga find: moation in pune Vedas 
and Daya i is dealt with in the Vedas. 


The Ganga by fertilising tracts and irrigating millions of acres 
results in plentiful production and the world is thereby in possession 
of-plenty. Daya also promise: and procures plenty to her votaries 
in the world. : 


By strong and swift current the Ganga destroys shores and 
bunds that aro calculated to curb its flow. So too in the case of 
persons whose spiritual progress and welfare are cribbed, cabined, 
and confined by thsir sins, Daya’s flow shatters those bunds and 
barricrs and sets them free. 


In the Ganga there arc several swans, fish, tortoises and hundred; 
of other such creatures. Daya is responsible for the Lord’s assump- 
tion of the form of Hamsa (swan), Matsya (fish) and Koorma (tor- 
toise), etc. Daya is responsible for these avataaras or incarnations 
of the Lord. (See sloka 35 above and sloka 82 post), and so she 
is spoken of here as publishing (prakatita) those forms which are 
numerous, sata (a hundred) being an upalakshana for numerous. 


anà faa aau g <a aai 
qaaa Raa Hah: Faia ga: | 
aas grasa 
fae Ra aat mA o (48) 
Jagati mitamapchaa tvad itaraa tu Daye ! taralaa 
Phalaniyamojjhitaa bhavati santapanaaya punaha ı 


Tvamiha nirankusaprasakanaadivibhutimatee 
vitarasi dehinaam niravadhim Vrishasailanidhim u (56) 


Dayadevi! In this world, other dayas (the mercy and grace of 
others except Lord Srinivasa) except you, are all niggardly and 
inconstant, without certainty of yielding fruit, and calculated to bring 
in pain and distress again. In this respect you alone have the support 
of untrammelled power (sakti) etc. and confer on men the boundless 
wealth of Vrishasaila, Lord Srinivasa. 


Having compared the Daya of Srinivasa with the sacred.’ rivers 
like the Ganga and the Sarasvati, the post: proceeds to contrast 
her with the Daya of others. Daya or compassion is possessed ` 

12 
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in some degree or other by every one. Even a man in distres 
may himself feel imbued with sympathy and compassion towarc 
another being in greater distress; but.that sort of daya helps no on: 
Compassion and sympathy must have strength and power at the 
back to be effective. This truth is brought home to us by this slok: 


The Daya, mercy or compassion, of every one except Lor 
Srinivasa, ie. all Dayas except the Daya in whose praise th 
stotra is sung (tvaditaraa)—are productive of small fruits (mith; 
phala). They are further taralaa (fickle, unsteady and transient 
There is no certainty that they will yield even.the benefits that a1 
within their capacity. And their gifts to the extent they go ai 
calculated to inflict pain again; for they are powerless to banis 
pain for ever. 


In your case, however, no one can attribute any of these defec 
or shortcomings to you; for you have the glory of being backe 
up by nirankusa (unchecked and unrestrained) qualities such : 
sakti etc. (See sloka 10 above). The great gunas, gnana, sak 
etc., are your vibhuti (wealth) and contribute to your splendor 
and magnificence. Hence your gifts are all lofty, permanen 
certain of yielding fruit, and eschew all possibility of sorrow ar 
pain ever recurring. Therefore you are able to confer on” you 
votaries the great bliss: which is that nidhi situate in. Tirumala- 
Lord Srinivasa. 


This sloka may be said to be an elaboration of Nammalwar 
guum yew, The Daya of Lord Srin 
vasa is the only Daya—the other Dayas: are really not Dayaas | 
all. Unless one obtains this nischita buddhi, definite knowledg 
he is likely to waver, and his faith in the Lord’s Daya will not be 
strong and steadfast one. It is really this faith that impels Da 
to take up the task of protecting us. 


UFR HRTF AISA: 
faaam azar | 
qndtaaren Rawal 
afafmadats af aa afar aa a (49) 


Sakarunalaukikaprabhuparigrahanigrahayoh 
niyatim upaadhichakraparivrittiparamparayaa \ 


PPS De DD ew DL ce ee Pte Yk re en oe 


ma eah me meaa m 
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Karuna of Vrishagireesa! Those who have carefally looked 
into the matter and noticed that the favours and frowns of the lords 
of this world are conditioned by (due to) the rotating causes in the 
nature of friendliness or hostility (towards them), they will not entertain 


any doubts about you whose greatness is measured (dealt with) by the 
Vedas. 


Having dealt with the uniqueness of Daya, the poet now procee- 
ds to show that no reasonable man can ever come to doubt her 
powers of protection. Do we not see about us that the great 
and rich men of this world (laukikaprabhus) imbued by sympathy 
and grace (sa-karuna) shower benefits on those of their followers 
who act in accordance with their wishes, expressed and unexpressed, 
and do we not also see those prabhus frown upon, renounce and 
punish those that act against their directions and inclinations? 
In other words, the favours and frowns of those lords of this world 
are the result of aanukoolya (favourableness, friendliness), and 
praatikoolya (hostility) respectively, in the persons rewarded -or 
‘punished. With the change in the cause (upadhi) the result too 
varies. Aanukoolya or praatikoolya is said to come up alternating 
as in the whirling of a wheel (chakraparivritti) 


By a proper study and analysis of, and reflection on, the ways of 
the worldly lords, we thus come to definitely understand the fore- 
going, viz., that protection follows aanukoolya (favourableness) 
and punishment follows praatikoolya (hostility); of course the 
master (prabhu) must have karuna in his composition. He must be 
a sa-karuna; else he will never know what protection or 
reward is. 


If that is the manner in which a lordly person with karuna 
acts, how can any one doubt the power of Karuna herself to protect 
those who bear aanukoolya and aabhimukhya towards her? Visa- 
yaha—(fiar:)—doubt, katham  bhavitaa—(#4 agar) how 
can it arise?. Your fame and glory is dealt with by the Vedas. 
The laukika nyaya or worldly rule is sure to be more correctly 
applicable to the Vedic aspect borne by you. This question is really 
an answer to the doubt that some may entertain about Daya’s 
willingness to come to our rescue. How can we expect Daya who 
never evinced any interest in us all these ages on ages suddenly 
come to our rescue?—so one may feel. The answer is furnished 
by this sloka. All these ages or years you never thought of the 
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Lord’s Daya; you never .looked up to her for help. So you werg 
not protected. Now that you have leant of her greatness ang 
goodness and have appealed to her for help, she takes care of yoy 
and protects you. 


That she has the capacity to protect us has been establisheq 
by several previous slokas including the last one. That she wil 
certainly be inclined to protect us if we look up to her is shown in 
this sloka by reference to worldly conduct. 


gR ngafa afarea 
aafaafa gagaan fags: | 
ACY AMADA agaaa ay 
q gÑ aaa Aa aaga 1 (4) 


Vrishagirikrishnameghajanitaam janitaapaharaam 
n tvadabhimatim suvrishtim upajeevya nivrittatrishaha ı 
Bahushu jalaasayeshu bahumaanam apohya Daye! 
Na jahati satpatham jagathi chatakavat kritinaha n (58) 


‘Daya Devi! The blessed ones who depend entirely on the good 
showers (rain) in the shape of your good will, having its origin in the 
dark cloud that has its seat on Vrishagiri, and having the capacity 
to do away with the heat engendered by birth (and death), have a 
thirst quenched, and like the chaataka. bird give up all thought o 
tanks and reservoirs in the world, and never stray from. the good om 
(akasa). . 


Having established in-and by the previous sloka that Daya is 
sure to bestow her favours on those who resort to her, Desike 
proceeds in this sloka to mention the benefits derived by those whc 
depend on Daya. As usual he resorts to upama. The chaatake 
is a bird which depends solely on rain water for quenching its thirst 
It is said that there is a hole in its throat which prevents it fron 
drinking from ponds and pools with its beak down. It has it: 

. mouth open, always lifted upwards and opened wide, so that wher 
the rain falls, the rain water gets into its body. The devotee o 
Daya is compared to that chaataka bird. 


In sloka 45 Daya was likened to the ouds: drawing wae 
from Srinivasa, the water of Grace, and showering it on her devotees 


Tn thia alaba Getandernan aa nue) a eck Cae S ee A 
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is clouds hold water, this cloud is full of Karuna. This description 


-ecollects to one’s mind Bhoja’s beautiful description in th: Champu 
Ramayana: 


aahi apama asaaet 
saage ABBAR | 
AMS gasak MOA 
yed fazaatenieay gagi N 
Desika has adopted this in the Hamsasandesa also where h2 T 
eanliaeieaayt Fa Fg 
atte meae fea Fe | 


In the Tattva Teeka Desika refers to the Lord. of Kanchi as “ Karisai- 
la Krishnajaladaha kaankshitavarshee” affatencisee: afgaan] 
and in the same strain sings in the Yatiraja Saptati “ Karisaila 
Krishnajaladaha Kaankshaadhikam varshati.” AP eHONAST: 
gE aya 

Here it is Vrishagiri Krishna Megha. From that megha 
comes down a suvrishti (877) (good and helpful downpour), 
not ativrishti (#fasfs) excessive downpour, nor anaavrishti 
(aata’s) no downpour at all. It is Janitaapahara, it dispels the 
taapa of samsara (birth and death). It consists in your (Daya’s) 
abhimati (#fuafa) or prasada (favour). This is the sole support 
and sustenance to the kriti (blessed person) even as rain water is to the 
chaataka bird. By drinking in this grace of Daya, the kritinaha 
(blessed and fortunate persons) become nivrittatrishaha (F gaqt:) 
relieved of thirst. Thereafter they do not descend or condescend 
to look at the several jalaasayaas (a3a:q1:) water reservoirs, like 
tanks, lakes or even rivers. 3 ne Do 


> 


.. And they soar in space and never swerve from the path 
of rectitude (satpatham). Vedanta Desika is never tired 
‘of emphasising the need for right conduct. He can never bring 
himself to condone lapses from moral conduct at any stage in life. 
After prapatti or saranagati is gone through, there is ‘a tendency 
‘in the prapanna or saranagata to feel free from the “ shackles of 
right conduct.” The last paada of this sloka shows that such a 
‘tendency in the prapanna should be curbed and he must never 
swerve from the right path. 
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azagaya TST 
Rrena we eatrataa: | 


afavdaataasyaa: aR za 
mA fea analy acana ( 


Tvadudaya-toolikaabhiramuna Vrishasailajusha- 
stirachara silpinaiva parikalpita chitradhiyaha \ 
Yatipatiyaamunaprabhitayaha prataventi Daye 
jagati hitam nanastyayi bharanyasanaadadhikam n 


Daya Devi! That king among ascetics (Ramanuja) and Y 
charya, and others like them, who had their beautiful minds (i 
nicely sketched by this great painter residing in Vrishasaila (Ti 
with ‘capacity to paint immovable (unmoving) as well as 
(moving) objects with the help of His (Painter's) brush d 
(the liquid paint that is) you,—have laid down that there is m 
or more potent means (for salvation) than surrender to you. 


A very beautiful sloka as lofty in its poetry as in its se 

‘The central idea contained in this sloka is that this Se 
has been laid down to be the easiest and safest means of: 
by great acharyas. Two of them are mentioned by name, 
and'Yaamuna. The rest are indicated by the “ etc.” ( prabri 
‘Yatipati or chief among Sanyasins is of course the great $ 
nava Acharya Ramanuja (1017~—-1137 A.D.) author of th 
Sri ‘Bhashya (commentary on the Brahma Sutras). Ya: 
Ramanuja’s preceptors’ (he had five of them) preceptor 
more popularly known as Alavandar among Vaishnava’ 
was the grandson of Nathamuni, the first of the achar 
Saint Satakopa (Nammalwar) in the heirarchy, In his 
Stotra Ratna Alavandar has sung of Saranavati in sever 
Ramanuja has referred to Saranagati as the only means 
wating the -Lords heart—Tat-vaseckaranam  tat-saran 
(asia aeerantfeta) and has shown in and by his S 
Gadya (another work of his) the efficacy of Saranaa 
direct means of salvation. As Ramanuja is mentioned 
then Yaamuna, and the word etc., follows, we have to ta 


F a . è f SeMuil LE Sn Ma En. PE dh a A 
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Why should so much importance be attached.to their ideas 
and sentiments and conduct? The answer to that question. is. 
furnished by the first two lines of the sloka where it. is pointed 
out that they are persons specially blessed by the Lord with know- 
ledge and insight. This is described in a remarkably artistic manner 
by: resortto the analogy of one of the arts—the art of painting. They 
are exceptional men because their minds—intellects—have been 
shaped by the Lord Himself. They are Chitra-dhiyaha, men with 
beautiful intellects, painted or sketched by the Lord Himself, that. 
Lord. who has. His seat in Vrishasaila, the Tirumala Hill. He is. 
referred to as a silpi or painter. Unlike ordinary painters who can 
. paint and reproduce on canvas only static and immovable objects 
this Painter can paint not only such Stira objects but also chara 
(moving) objects. He is thus a. stira-chara-silpi painter of both: 
kinds of objects, mobile as well as static. He it was that sketched: 
the: beautiful intellect of those acharyas. So they are not. capable 
of error or ignorance. The. word “ parikalpita ”' shows, the: extra: 
love and care that the Lord must have bestowed. in shaping and: 
sketching their intellects. 


The opening words of the sloka point to yet another and a 
very important. and significant reason why those acharyas’ upadesa 
and anushtana are worthy of acceptance by all right thinking men. 
They are. Tvat-udaya-toolikabhihi—which govern the word.“ pari- 
kalpita.” Toolika is the painter’s brush, that with. which he sketches. 
on the canvas. Here the brush used by this Silpi (Lord Srinivasa) 
is one which exhudes Daya. Udaya is dawn, appearance. At 
the tip of the toolika (brush) there is Daya: with which the minds of 
those acharyas have been sketched. In other words Daya.is’ the 
paint, the water colour that is utilised to sketch the hearts of those 
great acharyas. 


The full beauty and significance of the language employed 
in this sloka and the sentiment enshrined in:it can. be understood 
only if we remind ourselves of another sloka. of this. poet, (the 
ninth sloka in the 1st Canto in his beautiful kavya, Yadhavabhyu- 
dhaya) at the beauty and suggestiveness of which the great Appayya 
Deekshita was himself very much struck. 


AS qiet cfs angaa ETA | 
wh faafac faa: agama, i 
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agaaqionivga ASJ 
Rrena Rara Raa: | 
adagang: aa az 
mA fea aanala cana (9 


Tvadudaya-toolikaabhiramuna Vrishasailajusha- 
stirachara silpinaiva parikalpita chitradhiyaha ı 

Yatipatiyaamunaprabhitayaha pratayanti Daye 
jagati hitam nanastvayi bharanyasanaadadhikam n 


Daya Devi! That king among ascetics (Ramanuja) and Yaa 
charya, and others like them, who had their beautiful minds (inte 
nicely sketched by this great painter residing in Vrishasaila (Tiru 
‘with ‘capacity to paint immovable (unmoving) as well as inc 
(moving) ‘objects with the help of His (Painter’s) brush dipp 
(the liquid paint that is) you,—have laid down that there is nog 
or more potent means (for salvation) than surrender to you. 


A very beautiful sloka as lofty in its poetry as in its sentin 

‘The central idea contained in this sloka is that this Saran: 

‘has been laid down to be the easiest and safest means of salve 

by great acharyas. Two of them are mentioned by name, Yat 

‘and Yaamuna. The rest are indicated by the “ etc.” (prabrutaya 
‘Yatipati or chief among Sanyasins is of course the great Sri'Va 
‘nava Acharya Ramanuja (1017—1137 A.D.) author of the fam 
Sri ‘Bhashya (commentary on'the Brahma Sutras). Yaamun 

Ramanuja’s preceptors’ (he had five of them) preceptor. Hi 

more popularly ‘known as Alavandar among Vaishnavaites, ‘ 

was ‘the grandson of Nathamuni, the first of the acharyas ál 

Saint Satakopa (Nammalwar) in the heirarchy. In his fam 

‘Stotra Ratna Alavandar has sung of Saranagati in several plac 
‘Ramanuja has referred to Saranagati as the only means of ‘caj 
‘wating the :Lord’s heart—Tat-vaseekaranam  tat-saranagatire 
(gati azana) and has shown in and by his Saranag 
Gadya (another work of his) the efficacy of Saranaagati :a 
direct ‘means of salvation. As Ramanuja is mentioned first:a 
then Yaamuna, andthe word etc., follows, we have to take it tt 


‘the poet is thinking of earlier acharyas like Nathamunigal.a 
Nammalwar. 
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Why should: so much importance be attached. to their ideas 
and sentiments and conduct? The answer to that question. is. 
furnished by the first two lines of the sloka. where. it. is pointed 
out that they are persons specially blessed by the Lord with know- 
ledge and insight. This is described in a remarkably artistic manner 
by resortto the analogy of one of the arts—the art of painting. They 
are exceptional men because their minds—intellects—have been. 
shaped by the Lord Himself. They are Chitra-dhiyaha, men with 
beautiful intellects, painted or sketched by the Lord Himself, that. 
Lord. who has. His seat in Vrishasaila, the Tirumala Hill. He is- 
referred to as a silpi or painter. Unlike ordinary painters who can 
paint and reproduce on canvas only static and immovable objects 
this Painter can paint not only such Stira objects but also chara 
(moving) objects. He is thus a. stiru-chara-silpi painter of both: 
kinds of objects, mobile as well as static. He it was that sketched: 
the beautiful intellect of those acharyas. So they are not. capable 
of error or ignorance. The. word “ parikalpita ” shows. the: extra. 
love and care that the Lord must have. bestowed. in shaping and: 
sketching. their intellects. 


The opening words of the sloka point to yet another and a 
very important. and significant reason why those acharyas’ upadesa 
and anushtana are worihy of acceptance by all right thinking men. 
They are. Tvat-udaya-toolikabhihi—which govern the word “ pari- 
kalpita.” Toolika is the painter’s brush, that with.which. he sketches. 
on the canvas. Here the brush used by this Silpi (Lord Srinivasa) 
is one which exhudes Daya. Udaya is dawn, appearance. At 
the tip of the toolika (brush) there is Daya-with which the minds of 
those acharyas have been sketched. In other words Daya is’ the 
paint, the water colour that is utilised to: sketch the hearts of those 
great acharyas. 


The full beauty and significance of the language employed 
in this sloka and the sentiment enshrined in:it can, be understood 
only if we remind ourselves of another sloka of this poet, (the 
ninth sloka in the Ist Canto in his beautiful kavya, Yadhavabhyu- 
dhaya) at the beauty and suggestiveness:of which the great Appayya 
Deekshita was himself very much struck. 


Aegir wily Hureaat ET | 


pati. 4 flO} Baal Fete ais cx a ait at 
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. There also Lord: Srinivasa—referred to there as Sreem 
is described as a painter, the sole and unaided painter of this cos 
The brush He employs in the painting is Kreeda (sport) anc 
paint, Kripa, i.e., Daya. The suggestion is that though I 
and Daya are both responsible for creation, Daya is the sha 
and potent force, not leela or sport. In the painting we do no 
the painter or the brush used by him; we see only the paint uti 
to.sketch the several objects painted. So too in creation it is I 
that is the shaping power and not sport, though no doubt it h 
part in the process of creation. Whereas the Yadhabhyud 
sloka refers to the painting of the entire cosmos, this Daya Sa 
sloka refers only to the painting of the minds of the great acha: 
There is a total absence of Leela or sport in this painting: 
sloka 47 above we saw how Daya is responsible for the Lc 
production of helpful shaastra and Leela for binging out decey 
shaastras. So too in ordinary creation where there is a mix 
of sport or leela with Daya or mercy, we find good and bad.m 
together. But where Daya alone is, or prevails, nothing but 
mixed good will result. There is no scope for Rajas and Tamas 
it is pure Satva. This is the excellence attributed to the inte 
of the great acharyas. They are therefore able to think out 
expound truth unaffected by contact with ignorance, confus 
and such other imperfections that intellect is prone to. T 
Siddhanta or theory is therefore free from alt blemish and de 
and must be followed by others. 


"What is their conclusion? It is that in this world ja 
no greater or more potent means of realising one’s desires. 1 
seeking the help of Daya by surrendering ourselves to her in thor 
word and deed and placing ourselves unreservedly in her able 
loving hands. 


Ta a4 aRamaRA afea 
Ag gag Rana ag? | 

afifta q yaaa afa I ag Y 
aga FAR pR zef | (& 0) 


Mrudu hridaye! Daye! Mridata-kama-hite! mahite! 
Dhritavibudhe! budheshu vitataatmadhure! madhure!\ 

Vrishagiri Saarvabhauma Dayite! mayi te mahateem, — 
Bhavukanidhe!:nidhehi bhavamoolaharaam lahareem n 
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(1) Soft-hearted (2) Daya Devi! (3) ever watchful of the intensity 
of those who have quelled and subdued sense-desires, (4) celebrated 
by one and all, (5) supporter of the true gnanis, (6) entrusting your 
protecting burden to the great and learned ones (7) sweet by nature 
(8) ever beloved of that great Emperor of Vrishagiri; and (9) store 
house of all auspiciousness! pray turn towards me your immense 
flood capable of uprooting samsara (life and death). 


Having talked about the efficacy of Saranagati and the part 
that Daya Devi plays in regard to this safe, certain and efficacious 
means of gaining one’s desired end, Vedanta Desika in this sloka 
adopts that upaya (means) by praying to Daya to do away with 
his Samsaric ties, release him from the bondage of samsara (bhava) 
wa. This is the sloka in and by which Desika seeks refuge 
in Daya. In contains the nyasa or Saranagati—the chief part of 
it, known as the angi. The five angas or essential componcnt 
parts are found distributed in the slokas of this decad thus: 


Sloka 52 and 57 Aanukoolya Sankalpa 

Sloka 57 Pratikoolya varjana 

Sloka 56 and59 mahaavisvaasa 

Sloka 51 Kaarpanya 

Sloka 60 Goptrutva varana as well as the angi Saranagati. 


This is the last sloka of this decad. Here again we see Desika 
following Nammalwar closely. Tt was by the last verse of the sixth 
1143! pattu that Nammalwar performed prapatti at the Feet of 
Lord Srinivasa of Tiruvengadam. That verse is as follows: 
HVE) Gaver Q)on muy Ld Tr HUT Cio evi ÈI DRL DLT Tu! 
Hale Japri! 2a aper moar wt errar irar Gor! 
Has hcd opt qalisan isir Ab 6G Ga ias sor Gow! 
yso@qoer Moder Cuir e irori SEL Aot ES YGHCSGCor. 

Tiru. VI. X. 10. 
The Alwar’s verse is addressed to the Lord of Tiruvengadam 
(Amais harar). Desika’s sloka is addressed Daya 
Devi. There four other Sambodanaas (addresses in the vocative 
case) for Tiruvengadathan. Here there are eight other sambodanas 
to Daya Devi; including Daye! (nme). 


(1) Mrudu-hrudaye! Soft-hearted! This is the essense of Daya. 
She is always compassionate and sympathetic (as one of her names 
13 
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' Anu-kampa denotes) and her heart melts at the sight of pain ai 
distress suffered by others and she rushes to their relief. 


(2) Daye! The usual address in this stotra. 


(3) Mridita-kama-hite! Kama is desire, desire for world 
pleasures. Mridita-kaamaas are those who have crushed ar 
quelled such desires. Daya takes charge of the true welfare (hit 
of such persons and so she is addressed here as Mridita-Kam. 
hite!—Those whose hita or true welfare she has at heart are tho: 
who have crushed desires, and not those whom desires have crushe 
The term Mridita-kama reminds us of the a-kaama-hata of tl 
Anandavalli of Taittriyopanishad. Several gradations of ananda < 
bliss are talked of there in geometrical progression—starting fro) 
human ananda and ending with Brahmananda. But immediate’ 
after naming each particular ananda there is a refrain runnin 
through this part of that Upanishad to the effect that that pleasure c 
ananda pertains also to a Shrotriya who is an akamahati 
CHE DELICACIES 

The word akaamahata means one who is not destroyed b 
Kama. The Upanishad does not say a-kama, desireless, bt 
akaamahata, not killed by desire. Desire there must be, but not fo 
the small and evanescent pleasures yieldiag parimita-phalas (vid 
sloka 39 above). Desire for them will end in naasa air or destruc 
tion. The Kama must be for the Lord Himself. qwqeqaatea: facra 
qT MAid-One who has a desire for Paramatma will have no desir 
for other things i.e., will have quelled and subdued all those othe 
desires. And thus he becomes a mriditakama whose welfar 
Daya looks after. | 


(4) Mahite! means honoured, esteemed, revered, renowned 
This whole Stotra must be taken.to be explanatory of this term. 


(5) Dhrita-vibudhe! supporting the truly learned! Those wh 
are truly learned have postulated that there is no greater and poten 
force for their protection than Daya: Devi. And Daya Devi ir 
her turn supports and protects such persons without putting then 
to the necessity of shifting for themselves. l 


(6) budheshu-vitata-aatma-dhure! you who have spread out 
your burden of protection with (or among) the wise acharyas! 
This is a very beautiful epithet employed’ by Desika to indicate 
that Daya Devi entrusts the safety and protection of those who 
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to her for help and succour, to the great Acharyas who are 
of the Lord, so beloved as to make Him refer to them in 
gavat Geeta as His Atma, (gnanee-tu-atmaiva-me-matam) 
very dear to Him (Sa-cha-mama-priyaha). The gnani of 
ta is here referred to as Budaha (q4:). Their greatness 
cated in the previous sloka by the words Vrishagiri-jushah- 
ira-silpinaiva-parikalpita-chitra-dhiyaha. As they are reposi- 
f Daya’s protective qualities, ordinary men and women 
‘ely on them for redemption. This is known as the Acharya- 
rm of Saranagati. | | 
Madhure! Sweet! By nature Daya Devi is sweet and 
e, even as a mother is to the baby. 


Vrishagiri-sarvabhauma-dayite! Beloved of the Emperor 
agiri! Daya is one of the Consorts of Lord Srinivasa. 
een said before that the other Consorts like Sri, Bhoo and 
Jevis are dear to. the Lord because the Lord sees Daya 
. in them. (Sloka 36). 


Bhavuka-nidhe! Storehouse of all mangalam (auspicious- 
The very first description of Daya in this Sloka was as an 
na-nidhi (treasure-hcuse: for the helpless). That nidhi or 
is here pointed out to be a bhavuka-nidhi, a treasure of 
‘usness. 


er having thus called Daya in nine different ways, Sri Desika 
‘nown to her his prayer in the words “‘ mayi-te-mahateem- 
oola-haraam-lahareem-nidhehi,’-pray divert towards me 
ghty floods capable of uprooting this great tree of Samsara. 
to say, please destroy my connection with Samsara and 
yn me the beatitude of the Highest Bliss. The nature and 
tent of ‘that Bliss have already been described in detail in 
ı decad. | 


is the sixth decad of this Stotra concludes with the perfor- 
Xf prapatti by Desika even as the sixth Centurium of Verse 
malwar’s Tiruvoimozhi ends with the Alwar’s anushtaana 
>) of prapatti. The effect of this anushtana or practice of 

is seen in the following decads. The twofold aspect of 
that Daya renders to prapannas, viz., Anishta-nivritti and 
aapti (Removal of undesired fruits and realisation of desired 
spectively) is described in detail in the succeeding decads. 
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` Anu-kampa denotes) and her heart melts at the sight of pain £ 
distress suffered by others and she rushes to their relief. 


(2) Daye! The usual address in this stotra. 


(3) Mridita-kama-hite! Kama is desire, desire for worl 
pleasures. Mridita-kaamaas are those who have crushed 2 
quelled such desires. Daya takes charge of the true welfare (hi 
of such persons and so she is addressed here as Mridita-Kan 
hite!—Those whose hita or true welfare she has at heart are th 
who have crushed desires, and not those whom desires have crush 
The term Mridita-kama reminds us of the a-kaama-hata of 1 
Anandavalli of Taittriyopanishad. Several gradations of ananda 
bliss are talked of there in geometrical progression—starting fri 
human ananda and ending with Brahmananda. But immediat 
after naming each particular ananda there is a refrain runni 
through this part of that Upanishad to ‘the effect that that pleasure 
ananda pertains also to a Shrotriya who is an akamaha 
CEU EEICJERGEE] 

The word akaamahata means one who is not destroyed 
Kama. The Upanishad does not say a-kama, desireless, t 
akaamahata, not killed by desire. Desire there must be, but not f 
the small and evanescent pleasures yieldiag parimita-phalas (vi 
sloka 39 above). Desire for them will end in naasa aa or destru 
tion. The Kama must be for the Lord Himself. svaaaziza: far 
‘aqqarala-One who has a desire for Paramatma will have no. desi 
for other things i.e., will have quelled and subdued all those oth 
desires. And thus he becomes a mriditakama whose welfa 
Daya looks after. 


(4) Mahite! means nenoured: esteemed, revered, renowne 
This whole Stotra must be taken.to be explanatory of this term. 


(5) Dhrita-vibudhe! supporting the truly learned! Those wk 
are truly learned have postulated that there is no greater and pote 
force for their protection than Daya Devi. And Daya Devi i 
her turn supports and protects such persons without pave the 
to the necessity of shifting for themselves. 


(6) budheshu-vitata-aatma-dhure ! you who have yrat. o 
your burden of protection with (or among) the wise acharya: 
This is a very beautiful epithet employed by Desika to indicat 
that Daya Devi entrusts the safety and protection of those wh 
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SEVENTH DECAD. 
—raredoo— 


N this decad the poet demonstrates the several ways im which 

we Daya Devi brings about the safety and welfare of those who 
take refuge in herand rely on her entirely for their spiritual 
safety and protection. Anishta—the undesired results amd adverse 
effects are done away with by Daya. She strives to achieve that 
end in several different ways. Daya’s supremacy in action is 
very well brought out in this decad. The Lord was demonstrated. 
by Nammalwar in the seventh patthu (u $s) of his Tiruvoimozhi 
as an Anishta-Vidhvamsa-seelaha (afres faqadasitet:). Daya Devi 
is here shown by Desika to be even cleverer and more consummate 
than the Lord Himself in destroying the devotee’s unwished-for 
evil fruits. 

The metre employed is ‘ Sikharini’. As already mentioned. 
this is also a samavritta with seventeen syllables in each paada. 
In at least five out of the ten slokas of this decad (62 and 66 to 69) 
the word ‘Sikhari’ can be seen to occur. The only other place 
in this stotra where Vrishaba-sikhari occurs is sloka 35. 


agaaignanaaa EN- 
aiai far sofagafianeszeary | 
Bi a araia geif- 
aeara gaz: gf Il (a>) 
Akooparairekadhaka samaya vaithandika javaihi 
Anirvaapyam kshipram kshapayitum avidhyaakhyabadabaam ı 


Kripe! tvam tattadrk pratima Vrishapratvee dharapatihi 
Swaroopa dvaigunyadviguna nijabindu pravahasi u (61), 
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Kripa Devi! You flow in abundance (even like a flood). Even 
ne drop of you which is four times as great and as potent as the Swa- 
oopa (or essential nature) of that great Lord of Vrishaachala, whose 
reatness is beyond human understanding,—is sufficient to quickly 
uench that great fire known as avidya which is unquenchable,. even 
ke the sub-marine fire (badabaanala) which the vast waters of the 
even seas, seas,—which join together during pralaya (when the world is 
ne sheet of water), with as great force and speed as those of the 
ointless wrangling arguments (of a class of controversialists known 
s vitandavaadins), are unable to quench. 


In the previous sloka reference was made to Daya’s mahatee- 
havamoola-haraa-laharee, or the great and mighty samsara- 
estroying flood. The idza runs into this sloka and that /aharee 
r flood of Daya is set off against the great floods caused by the 
ieeting of the seas during pralaya, when the entire cosmos is 
nveloped in water. It is poiutcd out that one drop of the flood 
£ Daya is able to accomplish what the entirety of that huge flood 
uring pralaya is unable to achieve. Water has the capacity to 
uench fire. But there is a fire within the sea, a sub-marine fire 
nown in Hindu Mythology as the Badaba (also Vadaba) anala. 
t is so called as it is supposed to have the face of a vadaba or mare. 
‘hough. it is within the sea it is never put oul or quenched by the 
vaters of the sea. On the other hand it feeds on water as if water 
vere fuel and for that reason is abindana wfazaa, When all 
he seas meet in pralaya even then this fire is mot quenched. This 
+ what is referred to im the first half of this stoka. 


Ekodaka-samaya; the time when it is all water, i.e., Pralaya. 
\Kkooparaithi—by the seas. The speed and force with which the 
eas mingle at the time of pralaya are indicated by a very appro- 
wiate simile. That speed and that force are compared to the 
peed and the force with which words flow from the mouths. of 
fithandaa-vaadins during argumentations. A vithandaavaadin or 
‘aithandika is one who is out to indulge im captious arguments 
md destructive criticism. He ts not bothered with the establish- 
nent of any Siddhanta or conclusion. He has none of his own, 
xx even if be has one, he does not care for it. All that he is anxious 
o bring about is a volume of words calculated to counter and 
:ppose the opponent’s viewpoint. He drowns himself, and intends 
a drawn his onnonents. im a maze of ponderous and highsounding 
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compared to the waters of the seas surging with the same 
of force or vehemence at the time of pralaya. There a 
waters do not pause to submerge only the good things r 
the bad things of the world. They submerge every thing,- 


bad and indifferent. Vedanta Desika’s contempt for this 
argumentation is very pointedly noticeable here. : 


‘Just as ignorance is not dispelled by the empty and 
argumentation of the Vaithandika, the sub-marine fire is nol 
ched by the seas in spite of their force and vehsmence. 


The central theme of the sloka is that the avidya that 
quenchable otherwise is easily dispelled by Daya. Or, t 
the sloka its full import, avidya (here it means Karma) whi 
Lord is unable to put an end to, is very effectively wiped í 
Daya. 


This idea is mentioned in the szcond half of the sloka. Re 
may remember how in sloka 13 ante, it was said that the 
placed Lord Srinivasa was submerged in the flood of Daya. 
sloka elaborates the idea and postulates that Daya is bigger 
the Lord Himself. ' 


The true nature (swaroopa) of the Lord is such that be 
saying that it is that, and it is this, no one can really fully or w 
comprehend it. As Tondaradippodi Alwar has put it in the 
maalai Quam RED serporarg and UER., 
QAacvugdvere, Gurjar Boa grr? (His great 
beyond comprehension. Beyond merely worshipping Him 
we ever talk of Him?) That is His greatness. The word Brah 
itself signifies big, vast. | = 


Take that swaroopa. Multiply it by two. Then again mul 
that product by two. That, if you can really. comprehend. i 
equated with a drop of Daya. In other words a drop (bi 
of Daya is equal to four times the dimension of the Lord’s swaro 
The sloka however does not say four times, but says twice its do: 
—-a rather quaint way of referring to four. One is remindec 
Andal’s wif «r@ (twice two) in the closing verse of Tiruppa 
Infinity doubled is infinity. Infinity quadrupled is also infix 
But one stands aghast at the immensity of the quadrupled infin 
At once it.is pointed out that a drop of Daya is equal to that qu 
rupled infinity. And we are left to imagine what a flood of D 
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ill come to or be like on this scale. Can the gr cates and immen- 


ty of Daya be dealt with in a better or a more effeë iye rt 


It is not mere poetry but a great truth. Daya’s Swe 010307 M 
is that has to come to our rescue and unless it is so big d. im- 
iense, she cannot consume our (Karma) sins. The nature of 
ur sins was pointed out in sloka 34 above. Daya has got to be 
at immense to drown our sins. 

There is a paata or rendering for the last word as ‘ prabhavasi’ 
mafa) which means ‘ you are capable or competent (to effectuate 
ie destruction of avidya). But the word pravahasi adopted here 

more apt and significant in view of the previous sloka and the 
ther words in this sloka. | (61). 


aaraa anaE À gA 
agyag Agaa A: | 
areal manAR AET 
 Regagael aiga a s (8R) 


ivitsaavetalee vigamaparisuddhepi hridaye 

Patupratyaahara prabhrutiputapaaka prachakitaahas 
‘amantastvaam Narayanasikhari kootasta karune! 

Niruddha tvadrohaa nripatisuta neetim na jahati. u (62). 


Karuna of the Lord of Naarayanaachala! Even those who have 
irified their hearts by driving out the she-demon of endless desires, 
xing afraid of the arduous process of Bhaktiyoga, which involves 
aving to go through fire by undergoing the hard discipline of con- 
olling the senses and so on, pay their obeisance (resort) to you, 
2., surrender themselves unto you. Thereafter they eschew all 
eachery and malevolence towards you, and do not give up (i.e., 
iey follow) the rule of the King’s son, heir to the throne. 


As Saranagati had been adopted and practised in the sixth 
ecad, this next decad sets out the uttarakritya Sata or the 
ynduct during the post-prapatti period of a prapanna’s life. Several 
irdinal doctrines that a prapanna ought to know and adopt are 
t out in this and succeeding decads. 


The first half of the sloka explains why even those who have 
een able to subdues their desires for earthly objects such as wealth 
ad sexual pleasures seek refuge at Daya’s fect. The first line of 
1e verse describes the process by which purity of heart is secured 
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compared to the waters of the seas surging with the same amou 
of force or vehemence at the time of pralaya. There also tł 
waters do not pause to submerge only the good things or on: 
the bad things of the world. They submerge every thing,—goox 
bad and indifferent. Vedanta Desika’s contempt for this sort. 
argumentation is very pointedly noticeable here. : 


‘Just as ignorance is not dispelled by the empty and nois 
argumentation of the Vaithandika, the sub-marine fire is not quen 
ched by the seas in spite of their force and vehemence. 


The central theme of the sloka is that the avidya that is no 
quenchable otherwise is easily dispelled by Daya. Or, to giv 
the sloka its full import, avidya (here it means Karma) which th 
Lord is unable to put an end to, is very effectively wiped out b; 
Daya. 


This idea is mentioned in the second half of the sloka. Reader: 
may remember how in sloka 13 ante, it was said that the higt 
placed Lord Srinivasa was submerged in the flood of Daya. This 


sloka elaborates the idea and postulates that Daya is bigger than 
the Lord Himself. | 


The true nature (swaroopa) of the Lord is such that beyond 
‘aying that it is that, and it is this, no one can really fully or wholly 
‘comprehend it. As Tondaradippodi Alwar has put it in the Tiru- 
naalal Quen. err wy Lorrerar gs and eer) BT 
NGUUSverv, Cue SST AT Aug Gr? (His greatness is 
eyond comprehension. Beyond merely worshipping Him can 


re ever talk of Him?) That is His greatness. The word Brahman, 
‘self signifies big, vast. hip 


Take that swaroopa. Multiply it by two. Then again multiply 
łat product by two. That, if you can really. comprehend it, “ig: 
quated with a drop of Daya. In other words a drop (bindu); 
f Daya is equal to four times the dimension of the Lord’s swaroopa;’. 
he sloka however does not say four times, but says twice its double: 
-a rather quaint way of referring to four. One is reminded. of- 
ndal’s # Ag eir@ (twice two) in the closing verse of Tiruppavai. : 
\finity doubled is infinity. Infinity quadrupled is also infinity, 
ut one stands aghast at the immensity of the quadrupled infinity, , 
t once it.is pointed out that a drop of Daya is equal to that quad- ; 
pled infinity. And we are left to imagine what a flood of Daya: 


! 


DAYAA SATAKAM 


will come to or be like on this scale. Can the grednes, and immen- 


sity of Daya be dealt with in a better or a more effect: ye form? 


e Get Gua al. aaa = : 


it is that has to come to our rescue and unless it is so big and i a 
‘mense, she cannot consume our (Karma) sins. The nature of 
our sins was pointed out in sloka 34 above. Daya has got to be 
that immense to drown our sins. 


There is a paata or rendering for the last word as ‘ prabhavasi’ 
(maafa) which means ‘ you are capable or competent (to effectuate 


the destruction of avidya). But the word pravahasi adopted here 


is more apt and significant in view of the previous sloka and the 
other words in this sloka. (61). 


aaan Angs À gA 
agga Aga A: | 
amagat ASA RHTST FET 
Regaad agi a a (8R) 


‘Vivitsaavetalee vigamaparisuddhepi hridaye 


Patupratyaahara prabhrutiputapaaka prachakitaahas 


Namantastvaam Narayanasikhari kootasta karune! 


Niruddha tvadrohaa nripatisuta neetim na jahati. u (62). 


Karuna of the Lord of Naarayanaachala! Even those who have 


purified their hearts by driving out the she-demon of endless desires, 
being afraid of the arduous process of Bhaktiyoga, which involves 


having to go through fire by undergoing the hard discipline of con- 
trolling the senses and so on, pay their obeisance (resort) to you, 
i.e:, surrender themselves unto you. Thereafter they eschew all 
treachery and malevolence towards you, and do not give up (i.e., 


they follow) the rule of the King’s son, heir to the throne. 


As Saranagati had been adopted and practised in the sixth 
decad, this next decad sets out the uttarakritya JATE or the 
conduct during the post-prapatti period of a prapanna’s life. Several 
‘cardinal doctrines that a prapanna ought to know and adopt are 
set out in this and succeeding decads. 


= The first half of the sloka explains why even those who have 
been able to subdue their desires for earthly objects such as wealth 


„and sexual pleasures seek refuge at Daya’s feet. The first line of 


the verse describes the process by which purity of heart is secured 
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by driving out the she-demon (Vethaala) of various and 
pointed desire. Those who have so purified their hearts by 
sing them of desire still hesitate to pursue the time-honoure 
of Bhaktiyoga laid down in the Upanishad, and which Sri K 
so elaborately explained in the Gita, because they are afr. 
pursue that ambitious and long-drawn out process. Puta- 
is the process which drugs are subjected to, by being wr 
in leaves etc., and roasted in fire. In general, it signifies 
through fire, with all that that English phrase connotes. | 

Pratyaahaarais one of the eight angaas or parts of Bhakti 
It means the withdrawal and control of the senses—not b 
means an easy task for any one, especially in these days. 
patu, violent. Itisnotall. Itis only one of the several as indi 
by the ‘ prabritibihi’ that follows. So they resort to you 
pay obeisance to you (Namantastvaam). 


in. To continue to break the moral and spiritual laws is t¢ 
faithless to Daya. These words are reminicent of the words* m 
drohee° of the Gita. That state, they avoid. We may here ren 
ourselves of the words * Na-jahati-satpatham-jagati ” employes 
sloka 58 to describe the state of a kriti or blessed one (pra yan: 


d 


‘| 
s 
4, 
i 
W 


The Rajakumara-nyaya referred to at the end of the sloka 
the words ‘ Nripati-suta-neeti ’ stresses Lhe importance of. 
SERME in future and at the same time indicates the hopes and a 
rations engendered in the prapanna’s heart by the prapatti 
has performed with mahaaviswasa wet a347 or full faith in Day 
redemptive grace. The son of a King, and heir-apparent to’ 
throne, has to be more careful than an ordinary man in regard 
his conduct. The smallest foible in him will not be tolerated a 
if ever he comes to be guilty of it, he will not go unpunished. ` 
must be aware of it. So too the prapanna who is the heir-apparı 
to the moksha-saamrajya—the kingdom of Heaven, has to ke 
a very watchful eye on his conduct and avoid all errors of comt 
ssion and omission in his post-prapatti life. If any aparaad 


4 
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sin) is committed by him unawares (abuddhi-poorvaka) he must 
e prepared to atone for it and/or receive and undergo the punish- 
aent for it. By the time however this life of his comes to an end, 
e steps into the Heavenly abode, entirely sinless, just as the Crown 
rince becomes King at the proper time. 


This sloka contains the gist of two or three chapters of Srimad 
.ahasyatrayasara, as those who have studied that work will see 
yr themselves. 


In this sloka for the first time this Sacred Hill, Tirumala, is 
sferred to as Naarayana-sikhari. Naaraayanaachala amamas 
|} one of the puranic names of Tirumala. 


aaaea waft waa: goaa 
at aĝan a noafa ANAFAA | 
gfarag tea JAAA JIENA- 
Aai agente Aard ARR i (83) 


lnanyadheenassan bhavati paratantra pranamataam 
Kripe! sarvadrashtaa naganayati teshaam apakritim ı 
'atistvatpaaraartyam pratyati Vrishakshmaadharapatir 
Vyavastaam vaiaatyaditi vighatayantee viharasi u (63). 


Kripa Devi! The Lord of Vrishaachala,—though He is by nature 
abject and subservient to no one,—subjects and subjugates Himself 
>) those who are His Saranaagataas: though He is omniscient and 
an see everything, He does not take count of His Saranaagataa’s 
rrors. He is your pathi (Lord) but in regard to you He plays the 
le of a follower. Thus you by your audaciousness sport (take a 
elight) in breaking all settled rules. 


Daya Devi is here demonstrated to be a revolutionary, a 
reaker of laws, and an upsetter of conventions and settled ways 
ad rules. How she wields sway over the Lord of all, and Her 
ord too, is very nicely pointed out. In three ways the Lord is 
uid to act against His own nature. 


He is an ananyaadheena—subject and subservient to no one 
ise. Yet Daya makes of Him a willing dependent on His Prana- 
lataas (those who have done prapatti to Him) and look to Him 
s their all. He goes on errands for them. He drives a chariot, 

14 
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nay He even brushes and bathes their chariots’ horses, as. Lee: 
Sukha has sung. | 


He is a sarvadhrashta, one who sees everything. Yet He 
blind to His Saranaagataa’s foibles; for He pardons them all. H 
is in fact an avignaata afagiar as the Sahasranaama says— oT 
who does not know. 

He is patim-visvasya of4 fga and also your (Daya“: 
pati—Lord. But He delights in displaying and publishing H: 
subservience to you. He is a Seshi af to all the world. Bi 
He is a sesha ÑT to you. | 


In this threefold manner the change in the Lord’s swabhav 
or nature is mentioned in the first three paadaas of the sloka, whic 
winds up by stating in its last quarter that thus Daya destroy 
boundaries, limitations, and laws. Her audaciousness 1s bor: 
of the Lord’s fancy for her objectives in regard to the redemptio) 
of mankind, a fondness and fancy well brought out in severa 
earlier slokas. 3 


The sentiments of this sloka appear to belittle the Lord. Bu 
in truth and fact they give pointed prominence to His true greatness 
Does He not claim and proclaim in the Bhagavad Gita that the 
Gnani—to whom the Lord is everything (Vasudevas-sarvam, 
qatga: aq is His soul?—Gnanee-tu-atmaiva-me-matam. sår g 
aaa F ATT “ The gnani probably thiaks that I am his soul: 
in truth and fact he is My soul.” .A Lord who can say so about 
Himself can well afford to be described as Daya Devi’s follower — 
Seshabhuta—aisaqa. 


The several ways in which Daya Devi functions to bring about 
this result are elaborated in the succeeding slokas. 


sat gy: agaaga 

aq PFA fala RAA 1474 | 
restrain ARa gg aN- 

Radi eat aaga goeanfay I (R2) E 


Apaampatyussatroon asahanamunerdharma nigalam 

Kripe! Kaakasyaikam hitamiti hinastisma nayanam ı 
Vileenasvatantryo Vrishagiripatistvad vihritibhihi. 

Disatyevam Devo janitasugatim dandanagatin. . (64). 
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Kripa Devi! The Lord of Vrishagiri, deprived of independence 
le is by your sportive acts,—destroyed the enemies of (Varuna) 
lord of the waters (rivers), the shackles in the form of righteous 
luct in the case of that intolerant muni, Parasurama, and one 
of the crow (who molested Sita Devi),—as being calculated in 
_case to be for the betterment of that person. He thus confers 
shment productive of good and desirable results. 


The revolution wrought by Daya Devi in the very nature 
1¢ Lord was dealt with in the previous sloka. In this sloka 
poet deals with the revolution she works in the fates of those 
have committed wrongs and are therefore condemned to 
ve punishment. Three instances of punishment proving to 
ewards in the ultimate result are mentioned, and from them 
rived a great truth and a grand theory about the place of punish- 
t in divine dispensation. Sriman V. V. Srinivasa Iyengar 
wered memory used to say that this sloka contains Vedanta 
ka’s conception of the Theory of Evil, and the place of punish- 
: in the scheme of the world order. Modern definitions of 
shment have banished the early and crude ideas of a tooth 
tooth and a nail for a nail, and postulate the purpose of punish- 
/ as redemptive in its essence. This was the idea envisaged 
esika more than six hundred years ago. 


All the three instances are taken from the Ramayana. The 
of them is about Varuna (Samudraraja) and is found in 
Yuddhakanda. Acting on the advice of Vibishana who had 
seen for himself the great efficacy of Saranagati, Sri Rama 
oses to perform Saranagati to the lord of the seas to obtain 
our thereby to enable Him and His huge army to cross the 
1. As there was no response from the sea-king even after 
ipse of some days, Rama becomes angry and threatens to dry 
he ocean (Sagaram Soshayishyami). At once the Sea-king 
ars in person and prays for Rama’s pardon. Anger in Rama 
diately vanishes, but the destructive arrow intended to finish 
2a-king cannot go unappeased. So at the request of Varuna 
If it is aimed at the enemies of that king and destroys them. 
; was intended as a punishment to Varuna resulted in the 
ilation of his enemies and thus conferred a boon and a benefit 
m. 

iven one’s good deeds can hamper one’s spiritual progress. 
was the case with Parasurama. Born of the great sage Jama- 
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dagni, Parasurama had ever so much of Dharma or righteous 
conduct to his credit. That however was only useful to egg him 
on to measure his strength against Szi Rama. Foiled in his attempt 
to overpower Sri Rama, he confessed to his being vanquished by 
that gzcat Dharma-moorty and exclaimed “‘ Akshayyam Madhu- 
hantaaram jaanaami tvaam sureswaram” aaz ayga waa eat 
gq. Abashed at his previous attitude of defiance and 
haughtiness—the result of accumulated dharma—he hung his 
head in shame and prayed wratecaufaarm fafaa aan fga 
SFAR AAAS qq: n (Bala 76-16) when that Karunamoorthy 
Rama who had bent the Vaishnavachaapa (Vishnu’s bow) handed 
to Him, asked for a target for the arrow mounted on it; and at 
that request of Parasurama aimed it at his—Parasurama’s—good 
deeds, that had proved to be a nigala or chain arresting progress. 
Note the reference to Parasurama as ‘ asahanamuni ’—the intolerant 
sage—an apparent contradiction in terms; but that correctly des- 
cribes Parasurama. The compound word dharma-nigalam, chain 
or trammel in the shape of good and righteous deeds, is also very 
significant. . 


The third instance is that of the crow who molested Sita Devi 
in Chitrakoota. Though he was Indra’s son he is referred to as 
Kaakaasura agt for having acted like an asura (or demon) 
in the form of a crow. Unlike the Sea-King and Parasurama 
this crow was a great sinner, an aardraaparaadhi anaiga (wet 
sinner). He had hurt Jaganmaata (Sita Devi) and inflicted wounds 
on her sacred body. Rama as soon as he saw what that crow 
had done, took a grass, consecrated it with Brahmaastra, and aimed 
it at the crow. The crow took to its heels, or rather began to fly, 
in a vain attempt at escaping that missile aimed at him. Somehow 
it felt that it can save itself by falling at Rama’s feet. And after 
having gone round all the worlds it came and fell at His feet praying 
for protection: ia war dreary aa ats aa: What happened 
then is beautifully described by Sita Devi herself who was a 
witness to this scene: 


a a fai wal aoa: MONTAR, | 
JRA HRA: BA WAT | 


(Sundarakanda 37-Sloka 34.) 


This is the essence of Rama’s protective grace. Though the crow 
eminently deserved destruction, Rama protected him—Jayanta 
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in the form of a crow. But the astra (arrow) cannot go in vain. 
One of the two eyes of the crow was destroyed so that it may do 
only half of the mischief it is prone to do with both eyes intact. 
Is this punishment or protection? ‘°Kripayaa paryapaalayat ’— 
Rama protected with the help of Kripa or grace. That is why this 
sloka employs the word Kripa. The Ramayana sloka can be 
seen to run in the poet’s mind. 


All these apparently irreconcilable acts are attributed to Daya 
Devi’s sportful ways. She takes a delight in reversing the Lord’s 
decision to punish. Punishment strictly so called may be all right 
in cases of persons whose motto is ‘I can never bend my head 
in -obeisance to any one’ a aayg aeifaq. But in cases of 
persons like those refrred to here where the aparradhin (sinner) 
has repented and said Namaste and/or jitam-te (I am conquered) 
by you, the punishing mood in a merciful person will change into 
a benevolent and rewarding mood. To the extent that the Lord’s 
desire to punish is thwarted, to that extent He is said to be one 
unable to hold His own. Vileena-swatantrayaha—‘avlaeaai-qz: 
—Bereft of Independence. 


Disati-evam-janita-sugatim, dandana-gatim. Thus the Lord 
confers punishment which is productive of good results. 


Dandana-vidhim is an alternative rendering. It means the 
order to punish. 


_ Pausing here for a moment one can see the several graded 
ways in which Karma and Karma-phala are done away with by 
Daya, as described in slokas 61 to 64. In sloka 61 it was total 
annihilation of Karma. In 62 the parapanna’s fear of future sins 
creeping in was adverted to by referring to the rule of the Raja 
kumara who is certain that he will receive punishment in some form 
for his. errors of commission and omission. In the next sloka 
Daya is said to make the Lord forget, or rather fail to note, our 
sins and transgressions. In this sixty-fourth sloka even when 
the Lord determines to punish, Daya Devi transforms and converts 
that determination and that punishment into a benevolent and 
rewarding determination, calculated (of course only in proper cases) 
for the benefit of the sinner. 


Working in such revolutionary ways, and adopting highly 
drastic measures. Daya protects those that rely on her for help 
and protection. 


DAYAA SATAKAM 
frat ta sgel: ala watt | 
FIG: ZA a AAI aesaleta | 
arai fara aainttatealaata | | 
Wad: AA: sagà aaaf |; (84). 
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Nishaadanaam netaa kapikulapathihi kaapi sabaree 7 
Kuchelah kubjaa saa vrajayuvatayo maalyakriditi\ 
Ameeshaam nimnatvam vrishagiripaterunnatimapi 


Prabhuthatssrothobhihi prasabham anukampe! samayasin (65 


Anukampe! You forcefully reduce to the same level the lov 
ness of (1) the chief among hunters (Guha) (2) the King of the Ka 
of monkeys (Sugreeva), (3) some nameless hunter-woman (Sabari, 
(4) Kuchela (the proverbialiy poor person), (5) that famous Kubj 
(a bent woman with a hunchback), (6) the young damsels of Gokula 
and (7) a maker of garlands, and the high-ness of the Lord of ‘Vrisha 
giri, by the immensity of your flow (flood). | os 


One of the noblest attributes of the Lord is Sauseelya. J 

is defined as Mahato-mandaissaha-neerandhra-samslesham nga- 
RRE ATTGST or the intimate and free mixing of the 

inordinately great ones with the very low ones. This trait is specially 
known as “ Guna.” Though all good and auspicious attributes 
are gunaas strictly so called, this particular trait is specially indicated 
when one talks of ‘guna’ simpliciter. c.f. Gunavaan TNT, 
the first of the sixteen traits which Valmiki mentions to Narada 
in the opening sarga of the Ramayana. Also the same word 
‘ gunavaan °’ used by Alavandar in his Stotra-Ratna as one among 
the 12 gunas specified by him in the sloka beginning. ‘ Vasee 
Vadanyo............0..0..... ° This Seela xt in the Lord is what 
is most helpful to His devotees. This sloka very nicely points 
out that it is Daya Devi that is responsible for the presence of this 
much-sought-after and much-praised guna in the Lord. Seven 
instances—all of them famous—three of thm from the Ramayana, 
and four from the Bhagavata ‘are referred to as indicative of low- 
ness. Guha, the hunter-chief is the first among them. About 
him Rama has said that he is His * Atma-Samassakha ’ AkATACT Sy, 
a friend as dear to me as my own life. Next comes Sugreeva, 
the King of the monkeys. Rama’s friendship with him was of 
such intensity that on one occasion Rama exclaimed. “Of what use 
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The Gopis are referred to next as the young damsels x ee 
(Gokula). They are noted for their lack of urbanity and = at 
utter ignorance. They themselves describe their rustic an 
sophisticated nature when they sing ” | 
Fa gaa: afiada STM: Aes FATAL | 
(Bhagavatha 10—39—24). | 
Andal has celebrated their ignorance by singing about their race 
as gDay garb Qr yitib, the race of Gopis 
which has not an iota of knowledge. What Krishna was to them 
is too well known to be dilated upon here. Maalyakrit,—the 
maker of garlands. Krishna with his brother Balarama went to 
this persons’s house and he rushed forward to greet them with the 


exclamation 
qaa RANN AA ETI | 
ASÈ AAN... Il 


Vedanta Desika sees with his devoted and poetical eye the 
mingling of the great Lord with these seven types of persons. g At 
once he reminds himself of the unimaginable eminence 3a? of 
the Lord. And he gasps with wonder at the work of Daya Devi 
that has effectively wiped out th2 difference between His eminence 
and their depths (eachin a particular direction, and reduced them 
all to the same level. Nothing but Daya’s terrific flow can achieve 
this result of bringing down mountains and filling up valleys. And 
he sings to that effect by saying that by her prabhootha (immense) 
srotas, (flow or flood) she levels up forcibly,. violently suataaafe. 
But for Daya and her capacity, the Lord will ever have been beyond 
the reach of mortals, and the mortals could never dream of con- 


tacting Him at ‘all, much less intimately; and the twain would 
never have met. 


aa Begs uaa Vast Aaa 
ae) ewe. wertrattse: | 
fara risa aerator EEA 
VaR kaganga: |) (&&) 


Tvaya Drishtastushtim Bhajati Parameshtheenijapade 
vahanmoortheerashtau viharati mrudaneeparibrudhaha ı 

Bibharthi swaarajyam vrishasikharisringari karune : 
Sunaseeuro Devasurasamaranaaseerasubhataha n (66) 
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O! Karuna of the Ornament of the Vrishagiri crest! By being 
he l recipient of your glances (drishti) the four-faced Brahma 
'ejoices in (the enjoyment of) his position. Similarly, seen by you 
he Consort of Parvati sports by taking the eightfold forms. Indra 
‘00, because he is seen by you, gets renown as a front rank warrior 


n the battle between the Devas and the Asuras, and rules over his 
kingdom. 


In the fifth decad referenc> was made to Brahma, Siva, and 
other gods in several places—vide Slokas 41, 42 and 50. In sloka 
50 especially it was said that they were all really tied down to their 
posts. Sloka 53 gave us the idea that what status they possess 
has really been conferred on them by Daya Devi according to 
their deserts. Here it is stated plainly that their enjoyment in 
their respective positions or posts is really a boon conferred on 
them by Daya Devi. It is attributed to her drishti ¢fs¢_ or looks. 
Not only moksha, the ultimate beatitude,—but all enjoyments 
of a pleasurable and desirable nature are Daya’s gifts. 


First comes Brahma who is referred to as a Parameshti—a 
superior or supreme person. This name occurs as one of the 
names of the Lord Himself in the Sri Vishnu Sahasranama). By 
Daya’s drishti afte he is said to obtain tushti afse (happiness) 
in his position as Brahma the Creator, the constant reciter of 
the Vedas, and so on. 


If Brahma enjoys happiness, Paramasiva is said to revel in 
sport. Not content with the enjoyment pertaining to one form or 
moorti, afa, he takes eight different forms or moortis, and imbibes 
sportive pleasures through the several of them. The eight forms 
he is said to take are the five elements (earth, water, fire, air, and 
akaasa or ether), the sun, the moon, and hotri, iat, the sacri- 
ficer. Siva was referred to as the Tarunendu-vibhooshana, 
aenea in sloka 53, one who is adorned by the young 
(crescent) moon. Here he is referred to as mridaanee-paribr- 
adhaha werdtaftas:. Mridaha 4s: is an epithet of Siva, Mridaa 
wet and Mridaanee nerit of Parvathi—mridaanee-paribridhaha is 
again Siva, the Consort of Parvati. Thus Siva is referred to with 
reference to Parvati and Parvati with reference to Siva. The 
Ardhanari concept is indicated here by the employment of the 
term mridaanee-paribridhaha to denote Paramasiva. 


Indra, the King of Devaloka is next referred to. The term 
waaay qse: tvaya drishtaha govcin3 all the three words used 
15 
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here to indicate Brahma, Siva and Indra respectively. Sunaseeraha 
garf: is an epithet of Indra. He is said to obtain by 
Daya-Kataaksha not only the ability to rule over his kingdom 
(Svaaraajyam) tatetsq but also to be in the vanguard of the 
frequent battles between the Devas and the Asuras. 


Lord Srinivasa is referred to in this sloka as Vrishasikhari- 
sringaari avfaraf< gft He who adorns the crest or peak 
of Vrishagiri. His Karunais therefore addressed as Vrishasikhari 
Sringaari Karune! It may also be taken to mean the Karuna of the 
beautiful Lord of Vrishagiri. 


ay qlaraguidgagqala-qaaa- 
equa aragataaaw: | 
ara arasa: gfare 
Ayaa RARA ARN: | (89) 


Daye dugdhodanvyad-vyatiyuta sudhaasindhunayataha 
tvadaasleshaan-nityam janitamrita sanjeevana dasaaha ı 

Svadante daantebhyaha Srutivadanakarpooragulikaa 
vishunvantas-chittam Vrishasikharivisvambharagunaaha n (67). 


Daya Devi! Because of your intimate and close contact, with the 
(other) attributes (gunas) of that great Protector of this world residing 
in Vrishaa-chala, like the mixing of the ocean of milk and the ocean 
of nectar, those gunas are being (tastefully) enjoyed by those who have 
conquered the senses (and set their hearts on the Lord), as having the 
capacity to bring to life even dead persons, as a ball of camphor 
giving fragrance to the mouth of Dame Sruti, and as calculated to 
Squeeze, out of ecstacy, the minds of devotees contemplating on them. 


Brahma, Rudra and Indra were said by the previous sloka 
to be the recipients of Daya’s favour. Now it is pointed out that 
even the Lord’s own gunas g>t exalted by an association with her. 
Without Daya all the other great qualities of the Lord were pointed 
out to be faults or blemishes (doshas). That was in sloka 15 ante. 
The grandeur and glory of those very attributes when they are 
embraced by Daya (i.e., intimately associated with Daya) are 
enjoyed in this sloka. It has been pointed out in the foregoing 
slokas of this decad that Daya has got that great capacity of destroy- 
ing anishta afase; .so the other qualities when harnessed to 
Daya lose their propensity to confer anishta on sinners, and acquire 
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when acting in concert with her great name and fame. It has been 
said that they furnish rich flavour and taste. Svadante qe; 
To whom? Not to us who give free scope for the senses to work 
havoc with our spiritual progress. Only to the arava: (Danthe- 
bhyaha) those who have controlled their senses and have purified 
their hearts, as pointed out in the first paada (quarter) of sloka 62, 
by banishing desire for worldly pleasures. How do they regard 
Daya, and how does Daya appeal to them? A fourfold answer is 
furnished by this sloka to that question. 


By intimate contact with Daya, the other qualities get mingled 
with that greatest and noblest of traits, like the blending of the milk 
ocean with the nèctar ocean. From the milk ocean—when it 
was churned—poison came? out, it is said. So milk ocean can 
yield not only very good things like elephants, horses, moon and 
kalpaka tree, but also poison. The other qualities of the Lord 
are like that, capable of functioning for good as well as for bad. 
Daya is the ocean of nectar and nothing but good—-nay the very 
best—will be found there. 


The second feature dzalt with h>re is really a corollary of 
the first. Janita-mrita-sanjecvana dasaaha sfaaqadstraqear:-— 
Enlivening dzad p2rsons. Being amrta aqa or nectar, no wonder 
death is banished and even the dead begin to live (vide Slokas 12 
and 22) 

The third relates to the rasa <a that the Srutis find in those 
gunas of the Lord. The Vedas ave referred to as a Damsel who 
uses fragrant camphor-glodules to give sweetness and flavour to her 
mouth. It has always been the fashion for ladies of status for 
swectcning their breath to use small pills like Kasturi-pills or Pachai- 
kkarpoora (camphorx) pills. Ths great and famous Veda-maata 
aqzytTat uses these attributes, gunas, of the Lord as such gulikas 
a ferat: (small balls or pills) and thereby her noble mouth exhudes 
fragranc>. Obviously the reference is to the fact that the Srutis 
extol th> great gunas of the Lord and that is the reason for their- 
far-flung greatness and glory. Elsewhere Desika has referred to 
his own speech or work as sprihaneeya-saurabha-mucha-vaacha 
qaga dragar arat. The excellence of the Vedas lies in their 
extolling the gunas of the Lord, and not in taking great pains to 
deny that the Lo-d has any gunaas at all. Vadana qaq means face 
and also mouth. Mouth stands not only for taste but also for 
specch The sweetness and fragrance of the Vedas are entirely 
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due to their revelling in the attributes of the Lord which alone 
glorify Him and make Him worthy of attainment. Desika 
does not belong to that system of thought which negates gunaas 
or attributes to the ultimate God-head. He is a God only because 
He is good; and all His goodness and good qualities depend upon 
the presence of Daya. 


To those who contemplate on these features or gunas of the 
Lord, their mind gets ecstatic, and melt away in the excess of that 
ecstacy. That is referred to as the fourth and the last aspect that 
appeals to the scnse;conquering persons (Dhantebhyaha). The 
Alwars and the Vaishnavite Acharyas have really got into raptures 
and rhapsodies when they think of the Lord’s auspicious attributes— 
Kalyanagunas. Nammalwar the chief among them very often 
gets into a trance when he contemplates the Kalyana-gunas of the 
Lord. aadaldrGuder wriSlerm Gaias (gunas that simply 
captivate poor me) is how he speaks about them. 


In this fourfold manner it is said in this sloka that the gunas 
of the Lord when closely associated with Daya are very sweet 
to contemplate,—svadante taa. They are eternally so—nityam 


svadante fact caged. 


This is one of the several slokas in this Stotra which deal with 
the parama-tatparya a4x<HaTead (chief meaning) conveyed by it, 
namely that Daya is the Empress among the Lord’s several 
gunas. Guneswari qrzazt (sloka 101 post). 


AUSEHTAISATAA SUH 
Aadi aftanae ÀA | 
A amaaa gagga Fa 
Agga qa araka: ARA | (8<) 


Jagajjanmasthema pralaya rachanaakelirasiko 
Vimuktyekadvaaram vighatitakavaatam pranayinaam \ 
Iti tvayyaayattam dvitayam upadheekritya Karune ! 
Visuddhaanaam vaachaam Vrishasikharinaathas-stutipadam (68) 


Karuna Devi! The Lord of Vrishagiri is extolled (attains the state 
of being praised) by the very pure words (the Vedas) chiefly for two 
factors. One is that He derives pleasure (rasa) in the (eternal) 
sport of creating this world, keeping it safe, and bringing about its 
laya or destruction. The other is that to His lovers (devotees) He is 
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Himself the open door and only entrance to Mukti. Both these are 
His, because of your bringing them about. (Thus the tributes that 
the Vedas pay to the Lord are really tributes paid to you). 


One more sloka in this stotra where Daya is put above the 
Lord Himself. This sloka hints at—-without saying so in so many 
words—the Lord shining in borrowed feathers. 


If sloka; 61 to 65 dealt with th: banishment of anishta afase 
to us, sloka 66 refers to the great ones like Brahma, Rudra and 
Indra, having their anishta dispelled and being able to enjoy position, 
pleasure and power, by Daya’s kindness; sloka 67 refers to the 
high status attained by the Lord’s gunas themselves by association 
with Daya. This sloka goes one step further and postulates that 
the Lord Himself owes His greatness to Daya Devi. No one can 
praise the high Lord as the Vedas have done. They extol Him in 
several places and in several ways; but on close scrutiny the Lord 
will be seen to be praised for His argan Jagad-vyaapaara 
(cosmic evolution and involution) firstly, and secondly for His 
redemptive power, i.e., releasing descrving souls from the bondage 
of being involved in that cosmic proczss for ever. Enough has 
been said in the earlier slokas calculated to demonstrate that Crea- 
tion (sloka 17), sustenance (sloka 18) and even destruction (sloka 16) 
are all the work of Daya. So too is Moksha (sloka 20). In the fifth 
decad especially, it was demonstrated how Daya is the giver of 
Sreyas meaning mukti. So in this sloka it is stated that the Lord 
becomes the object of praise to the Srutis (Vedas) only because of 
the two-fold eminence attained by Him because of what Daya does. 


The first line of this sloka is remnicient of two earlier classical 
works, one in Tamil, and one in Sanskrit. Kamban starts his 
Ramayana with the verse which talks of 2-wab wiremevujlo ST Lp 
Lar ASS QI, HW Quyss ogo, Sa gd pisar Aw ArT 
6 Zorr wir LO, 


The great Ramanuja starts his Sri Bhashya with 
“ Akila-bhuvana-janma-sthema-bhangaadt-leele ” 
“afaa yar wer cate aga ater” 
The first line of this sloka of Desika translates the former and 
praphrases the latter of those two great sayings. The jagat-kaara- 


natva spoken about in all these is a Brahmalakshana aaraa or 
distinctive mark of Parabrahma mtag as shown by the second 
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of the Brahma Sutras of Vyasa. So if that Jagatkaaranatva SMT- 
praa is made much of by the Vedas and the sutras, the credit 
really goes to Daya Devi who has been demonstrated to be chiefly 
responsible for all the factors that go to make that kaaranatva. 


The words Keli #fat and Rasikaha vfa: have been used 
to indicate that what the Lord does is not as a duty or under com- 
pulsion. Itisalla keli, a sport. And the Lord takes great pleasure 
in indulging in this sport. Prompted by Daya and egged on by 
His own love of sport (Icela) the Lord takes to creation etc.,—is the 
idea so nicely conveyed by the use of the two words Ke/i and Rasi- 
kaha. 


The second paada of the sloka embellishes, and restates the 
sentiment mentioned in, the second paada of the sloka of Sri Bhashya 
referred to above. There the words are “ Vinata-vividha-bhoota- 
vraata-rakshaika d:ekshe” faaafafay waguaxetndtat The form 
of the Rakshana or protection roferred to thre is indicated in this 
sloka by the word Vimukhti faafaa. For vinata fata, the word 
pranayi fð is substituted. The Lord never likes to think of 
prapannas as saranaagataas. He thinks of them as friends 
and lovers; not only He but Lakshmi too. For if He refers to 
Vibheeshana who had come to Him as a saranaagata, as one who 
had rightly and properly come io Him as a friend, mitra-bhaavena 
sampraaptam faantàa ast, Sita Devi desires to make Ravana 
Himself a friend; for doss she not tell him faaatefaa wd uaa: and 
at Hat wad 7? Desika goes one step further and refers to the 
Prapanna as a pranayi yurfa—lover. | 


To such lovers the Lord is an op:n door to Moksha. The 
Siddhopayatva of th: Lord is bzautifully brought out hre. The 
upanishadic text which says ‘To him on whom His choic2 falls, 
He gives Himself up, and by him alons H2 is attained’ is thought 
of here. He alone is the op:n door to Moksha; those who love 
Him are given free entranc> at the door. Eka-dvaaram or only 
entrance is very significant. Whether one pursues the arduous 
path of Bhaktiyoga, or the equally difficult, but apparently more 
easy, path of Prapatti, the phala (fruit) viz., Moksha is a gift of the 
Lord. It is not earned by one’s own endzavour. All that man 
can do, and does, only earns for him the Prasaada yare or bounty 
of the Lord, and that Prasada takes the form of Sankalpa, or will, 
which alone confers Moksha. 


pon WE Jagat-Kaaranatva and the moksha-pradatva ar 
peculiar and exclusive provinc? of Lord Srinivasa. No | 
god even shares either of them with the Lord, leave alone 
and wholly possessing the capacity for them. The Vedas p 
the Lord very often with referencs to these two qualities of 
He is a stulipada—objcct of praise to the Vedas, which are 
referred to as Visuddhaanaam vaachaam—pure-worded. 
do not talk out of ignorance or partiality. Their purity is sup: 
The above-mentioned two reasons for the Veda’s praise 
Jointed out to be tvayyaayattam amarag brought about by 
-eferring to Daya. Dvitayam faz the two of these. 


petaka args- 
age aa AnA: | 
gak Vasa Kt 
Aprds aifetton few: | (82 


Kalikshobhonmeelat-kshitikalusha koolankasha javaihi 
anuchchedair-etair-avatatatavaishamyarahitaihi | 
Pravaahaiste Padmaasahacharaparishkaarini Kripe! 
Vikalpante analpaa Vrishasikharino nirjharaganaaha n (6' 


Daya Devi (who is) an ornament to the Consort of Lak: 
Che entire group of these streams and waterfalls that are in p 
nthe Tirumala Hill are comparable with your flow and 
yecause (1) They are also swift enough to (uproot) destroy the 
of human beings) that are ever on the increase because of the agit 
ind perturbation brought about by the Kali age (2) they are 
ncessant and never ceasing (3) they are also immense and (4) 
ire also capable of flowing without maintaining any distinctii 
1igh and low. 


Starting from the very first sloka which refers to the flo 
Daya like sugar-cane juice, the slokas which deal with the flow 
lood of Daya are very numerous. Slokas 60, 61 and 65 
capitulated that sentiment very pointedly. And hore =z 
n.sloka 69 the flow of Daya is equated with the flow of the stre 
alls, and cascades, in which TirumalaHill abounds. Alr 
n sloka 31 it was stated that the vaari-dhaaraas of Vrishagiri 
‘laim Daya’s flow. That idea is elaborated here by pointing 
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The fastness of the current in each case is first enjoyed. (4@:) 
Each is so fast that it is capable of uprooting Kalusha (dirt; unclean- 
liness) which is ever on the increase (unmeelat) owing to the play 
of Kali—ths evil age. Kshiti means the earth. All the sins of 
the earth even as they begin to appear are washed away by the 
swift and powerful current of Daya. So too the streams flowing 
on the Hill wash away all the dirt as quickly as it gathers. 


Koolankashaha; tearing away the bank. Both the streams 
are incessant, perennial, without break qa=wa: 


And neither of them makes any difference between high and 
low. Daya levels up beings as pointed out in sloka 65. The 
Hill streams also bring down mountain crests and fill up low-lying 
tracts. They thus do not distinguish between low and high (aa€ 
and az) Avata isa pit, a cavity; tata is a mound, raised or 
at least level ground. 


Both again are Faeqt: by no means small or insignificant— 
meaning obviously very big and large. fas% Nirjhara is a 
mountain-torrent or waterfall. wort: Ganaaha is groups. Some 
adopt th> rendering gunaaha qof: meaning nature, characteristics. 
But ganaaha is the preferable paata for the sentiments voiced in 
the sloka. 


Daya is addressed in this sloka as Padmaa-sahachara-parish- 
kaarini. Parishkara means embellishing, adorning, acting as an 
ornament to. Here Daya Devi is said to embellish and adorn 
Padmaa-sahachara, or the Consort of Padma—(Lakshmi). Saha- 
chara is one who goes with or accompanies another. Here the 
Lord is referred to as Padma-sahachara, and Daya is adorning such 
a One. Lord and Sri are mutual ornaments to each other. Daya 
is an ornament to the Two of them. 


In sloka 66, the Lord was spoken of as an ornament to 
Vrishagiri. Here Daya is talked of as an ornament to Sree-nivasa 
(the Eternal Couple—Divya Dampatee). 


<6 


Vikalpa is an alternative. Vikalpante means therefore “are 
said to be an equally effective and efficacious alternative.” Reliance 
on Daya or a bath in the purifying streams of Tirumala Hill, — 
either is as efficacious as the other in relieving us of our sins. 


The opening words of this sloka may be seen to emphasise 
the anishtavidhvamsaseelatva afasefaecattaca of the Lord as well 


Daya, which is the topic dealt with by Desika in this dec 
s Stotra. 
fas daa: ARNA Reta 
HY NES RIEIRO | 
yeaa gasean] 

ofa À IAIRAREEJA: | (90) 
m chetovritteh-kimidamiti vismerabhuvanam 
Kripe! Simhakshmaabhrit-kritamukhachamatkaarakaranam ı 
ınyaasachchannaprabala vrijina praabhrita bhritaam 
ratiprasthaanam te Srutinagarasringatakajushaha u (70) 
Kripa Devi! Your coming forward and welcoming, at 
-roads of the great city known as the Vedas, persons who br 
ferings to you their innumerable and mighty sins covered b 
called Saranagati, makes the entire world surprised at wha 
world) regards as an act brought about by a faulty intellect, : 
ss admiration even to that learned Vidwan who resides in 
aachala (another name for Tirumala). 
The reactions of the men of the world and the reactions 
. Srinivasa Himself to the great doings of Daya Devi that h 
enjoyed in detail in this decad are dealt with in this clos 
ı of the decad. Ths poet shows that he is not unaware of 
‘al adverse criticisms of persons belonging to different sche 
1ought, about the nature and efficacy of prapatti. Pec 
10t wanting even to day, and even among Vaishnavaites, y 
i-pooh the system of prapatti, to establish which Desika 
> so much in this stotra and elsewhere. Even most arc 
pious devotees find it difficult in their hearts to realise that 
se of Srinivasa is so potent that their untold sins commi 
revious births can be wiped out by that Grace, in ans 
e observance of prapatti or Saranagati by an individual. T 
x more of their sins than of the qualities of the Lord. In sev 
es in the course of his numerous works Desika has taken g 
s to point out that if only people properly understood 
ntial nature of the Lord and of His Daya, they will never cı 
oubt the efficacy of prapatti as a means to all ends, and certa 
means to that great and noble end, namely, Mukti, whict 
t-thinking men and women must hanker for. It is because 
laaviswasa welaeanet or t undying faith in the potency of Pray 


ae ne . m~ isi Tiani Laa kh A Aw wafavrari ta ag 
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maund of oil as compared to Bhaktiyoga which is a maund of 


gingelly. 
The cheap gibe indulged in by critics is very beautifully described 


in the words fafad maT: fat? on the part of Daya. 


The words Ytaraeey...... Taat are calculated to recollect 
to us the carrying of bhog or naivedya to the Gods in temples 
which are taken from the Paakasala (cooking place) to the 
presence of the Deity covered over by a cloth. Praabhrta sTH7 
mean; a present or a gift, and is frequently used to denote an offering 
made to a deity or to a king. Here the naivedya or offering is 
nothing but sins—not mere sins, but prabala vrigina yauafaa 
—mighty sins. They are covered over by a cloth known as Bhara- 
nyaasa or Saranaagati. 

wa Chchanna means covered, concealed. That the analogy 
is very apt and appropriate can be seen if one reminds oneself of 
the 29th sloka in which the poet has spoken about Daya Devi’s 
state of starvation for want of sufficient number of sins to appease 
her hunger. It was indicated in that sloka that the sins of the upaa- 
sakaas are, so to say, food to Daya Devi. The same analogy is 
employed here wherein the poet refers to the sins as being taken 
as offerings to Daya. (When we come to sloka 97 we will find 
the poet referring to this analogy once again). Just as a starving 
person who is told that numerous tasty victuals are being brought 
to him, will jump up from his place and rush up to meet the person 
who brings all that food, Daya Devi is here said to go ahead to 
receive and welcome those persons who bring to her that 
much-desired food, namely, sins. If this issuing out of Daya Devi 
and her welcoming are done secretly, there will be no opportunity 
for others to know about it or to cavil at it. As it is, she comes to 
where four cross roads meet. It is impossible to think of a place 
more op:n to the public than such a spot. The appropriateness 
of the poet’s reference to a Sringaataka wWyIeF—a place where 
four roads meet—must be appreciated by every rasika. The paths 
followed by the four classes of upaasakaas referred to by the Lord 
in the Geeta as atẸ:, fara, aati, arf Aartha, Jignaasu, Arthaar- 
thee and Gnaani are the four roads of the city of the Srutis which 
meet at this place, and Daya is said to present herself there. Desika 
has purposely called this a meeting of cross-roads in the city of 
Sruti, {frtT<. In this city of the Vedas there are people who 
have evolved several doctrines and theories. Before their very 


Sad fanaa aa: 
St Afaa way ay: 
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EIGHTH DECAD. 


Ot Ceo 


A FTER having sung about the glory of Daya in the. previous 
Mo seven decads, and shown to us how essential it is that we 
resort to Daya for helping us and saving us, Sri Vedanta Desika 
for the first time attempts to set out what it is that he has been 
praising all along. Daya is defined, and her true nature is set 
out only in this decad. The opening sloka of this eighth decad 
points out that Daya is Lord’s Ichcha or desire. In the very next 
sloka it is stated that Daya has also got a form, and thereby it is 
shown that the poet has every justification to personify this quality 
or attribute, and sing a whole stotra in her praise. The swaroopa 
(essential nature) and the Roopa (form) of Daya are so dealt with 
that the central theme of Nammalwar’s eighth patthu of Tiruvoi- 
mozhi almost seems to follow as corollary. That topic is Bhakta- 
chchandaanuvarti (w#d=sraTqatad) which means following the bent 
of mind or inclination of the devotee. 


Harini (gfxtft) is the metre adopted for this decad. Both 
sikharini (7th decad) and harini denote high class women. Sikha- 
rini denotes an excellent (top-class) woman; harini is another 
name for chitrinee Fafatft which is as per Apte’s definition the 
noun for a “ woman endowed with various talents and excellences ”’: 
“one of the four divisions into which writers on erotic science 
class women.” It is a matter for special study and research as 
to the reason why a particular metre is employed by great poets 
like Kalidasa and Vedanta Desika, and their ilk, for a particular 
topic. Itis not a compliment to their genius or greatness to suggest 
that haphazardly they choose and adopt metres for their verses. 
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Kim-kurvaana-prabhoota-gunaantara-The kimkaratvam o 
service-rendering propensity of the other gunaas of the Lord i 
recapitualated to our minds once again. Those gunas are al 
prabhoota—mighty. 


aT - qH Saa-tvam—Such a you (Daya). This takes in all the 
excellences referred to above. Such a person as you—possessing 
all these essential qualities for protection have taken into yout 
head to look at me (eekshana). For any one else it would have 
been a saahasa--a very rash act. But not so to you who possess 
all the above set out items of greatness. My protection is therefore 
assured. 


gafiftuteat Raraazae haat 
aftafafasaar fa gaa | 


yaaa gar Ainaa 
faaafa o& cafes aat fal za aa (82) 


Vrishagiripater-hridayaa visvaavataara sahaavinee 
kshapitanikhilaavadyaa Devi! kshamaadinishevitaa ı 
Bhuvanajananee pumsam bhogaapavargavidhaayinee 
vitamast pade vyaktim nityaam bibharshi Daye! svayamt (72) 


Devi! Daya! you are very dear to the Lord of Vrishagiri; you 
assist the Lord in all His avataaras; you dispel all sins and imperfec- 
tions; you are served by kshama and others; you are the mother 
of the universe; you bestow on human beings pleasure and bliss; 
you by yourself take an eternal form (vigraha) of your own in 
Paramapada. 


Having dwelt with the swaroopa of Daya in the the previous 
verse, the poet deals with her roopa or form in this. And this 
he does by showing to us in his inimitable way that Lakshmi is 
really Daya incarnate. Sleshaalankaara is handled with very great 
effect once again. Six points of identity are mentioned. We 
shall enjoy the beauties of the slesha in this sloka one Bye one. 


1. Vrishagiripater-hridyaa: 


‘Daya takes its origin form the heart of the Lord of Vrishagiri 
(hridya). The Lord is very fond of Daya and HgS her better 
than all His other qualities. 
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Lakshmi is very dear to the heart of the Lord. In fac 
sides in His chest, the seat of the heart. 


Visvaavataara sahaayinee: 


Daya is of great service and aid in all the avatars tha 
ord undertakes, assumes. This has been dealt with in | 
) already, and will be elaborated later in sloka 82. 


Lakshmi follows the Lord in all His avataars, and is ir 
dispensable for the achievement of the purpose of each avi 
s the Vishnupurana has put it, if He comes as Rama she c 

Seeta; if He becomes Krishna, She becomes Rukmini, ai 
Lin all avatars. This idea has been very nicely enjoyed by D 
Sloka No. 10 of Sri Stuti (where She is referred to as a 
hachari during avatars), and in the latter half of the Ist 

' Dasavatara Stotra. 


Kshapitanikhilaavadyaa 


Daya is a dispeller of all sins, faults and imperfections i: 
taries. This idea has been enjoyéd in extenso in several prec 
kas. 


Lakshmii’s one great purpose is to drive away evil and 
Cau floras yud qj Luror afr Eiio’ (Namma 
Fa gaai. She is mangalam mangalaanaam; and the 
d wise people resort to Her for getting cleansed of their 
d avidya: 


gaf ghatad amaaan | 
ooreekartum-duritanivaham-tyaktum-aadyam-avidyaam. 


Kshamaadinishevita 


Daya is subserved by qualities like forbearance. It was s 
early as the 7th sloka ante that Kshama or forbear 
luiT meni) is of great help in removing the obstacles in the 
the free flow of Daya. Koorattalwan sings of “ Dayaaksh 
daarya......... and thereby shows to us how shaanti or ksł 
d a host of other qualities really form the retinue of Daya. 


Lakshmi being the Patta-Mahishi (umaa) or í 
msort of the Lord, all other consorts like Bhoomidevi, N 
vl etc., wait on Her as Her maids. Kshama is the nami 
oomi (world). 


DAYAA SATAKAM 


Kim-kurvaana-prabhoota-gunaantara-The kimkaratvam 
vice-rendering propensity of the other gunaas of the Lord 
apitualated to our minds once again. Those gunas are ; 
bhoota—mighty. 


UT - a7 Saa-tvam—Such a you (Daya). : This takes in all tl 
sIlences referred to above. Such a person as you—possessil 
these essential qualities for protection have taken into yoi 
d to look at me (eekshana). For any one else it would ha’ 
n a saahasa~-a very rash act. But not so to you who posse 


he above set out items of greatness. My protection is therefo: 
red. 


afaa fear fact 
aftafafaenrar ef amaA | 
yaaa Gar Ansara 
faaafe aà aafia fact aÑ at way) (93) 
hagiripater-hridayaa visvaavataara sahaayinee 
Kshapitanikhilaavadyaa Devi! kshamaadinishevitaa ı 
anajananee pumsam bhogaapavargavidhaayinee 
vitamast pade vyaktim nityaam bibharshi Daye! svayam ii (72) 


Devi! Daya! you are very dear to the Lord of Vrishagiri; yo 
t the Lord in all His avataaras; you dispel all sins and imperfec 
; you are served by kshama and others; you are the mothe 
e universe; you bestow on human beings pleasure and bliss 


by yourself take an eternal form (vigraha) of your own in 
mapada. 


daving dwelt with the swaroopa of Daya in the the previous 
, the poet deals with her roopa or form in this. And this 
es by showing to us in his inimitable way that Lakshmi is 
' Daya incarnate. Sleshaalankaara is handled with very great 
once again. Six points of identity are mentioned. We 
enjoy the beauties of the slesha in this sloka one by one. 


rishagiripater-hridyaa: 


Jaya takes its origin form the heart of the Lord of Vrishagiri 


a). The Lord is very fond of Daya and likes her better 
ul His other qualities. 
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Lakshmi is very dear to the heart of the Lord. In fact she 
‘sides in His chest, the seat of the heart. 


Visvaavataara sahaayinee: 


Daya is of great service and aid in all the avatars that the 
ord undertakes, assumes. This has been dealt with in Sloka 
) already, and will be elaborated later in sloka 82. 


Lakshmi follows the Lord in all His avataars, and is in fact 
dispensable for the achievement of the purpose of each avataar. 
s the Vishnupurana has put it, if He comes as Rama she comes 
; Seeta; if He becomes Krishna, She becomes Rukmini, and so 
1in all avatars. This idea has been very nicely enjoyed by Desika 
. Sloka No. 10 of Sri Stuti (where She is referred to as a Priya 
uhachari during avatars), and in the latter half of the Ist sloka 
°" Dasavatara Stotra. 


Kshapitanikhilaavadyaa 


Daya is a dispeller of all sins, faults and imperfections in her 
»taries. This idea has been enjoyéd in extenso in several preceding 
okas. 


Lakshmi’s one great purpose is to drive away evil and sin. 
Goa Arora ds Cow @)cpiur ot al door § rr & Gin’ (Nammalwar) 
Fa mga. She is mangalam mangalaanaam; and the pure 
id wise people resort to Her for getting cleansed of their sins 
id avidya: 


attefg Raa amaA | 
ooreekartum-duritanivaham-tyaktum-aadyam-avidyaam. 


Kshamaadinishevita 


Daya is subserved by qualities like forbearance. It was stated 

early as the 7th sloka ante that Kshama or forbearance 
Jur m æL) is of great help in removing the obstacles in the way 
` the free flow of Daya. Koorattalwan sings of “* Dayaakshanti- 
idaarya......... ” and thereby shows to us how shaanti or kshama 
1d a host of other qualities really form the retinue of Daya. 


Lakshmi being the Patta-Mahishi (u -wapağ) or Chief 
onsort of the Lord, all other consorts like Bhoomidevi, Neela- 
evi etc., wait on Her as Her maids. Kshama is the name for 
hoomi (world). 
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5. Bhuvanajananee 


Daya as the chief factor responsible for creation is right 
referred to as the mother of the universe. 


Lakshmi is Samasta-jananee (sloka 6). If the Lord is t 
Father of the world, She is the Mother. 


6. pumsam-bhogaapavargavidhaayinee 


Daya’s capacity to confer all the earthly pleasures and al 
the bliss of moksha on her votaries and followers has been de: 
with in great detail before. That is concisely recapitulated he 
by the expression pumsaam-bhoga-apavarga-vidhaayinee, Confer1 
of bhoga (earthly pleasures) and apavarga (mokshananda) « 
human beings. In fact in the very first sloka (10) about Daya 
this stotra, it was said “ sootim-apavarga-trivargayoho ”’ 


Lakshmi similarly is the conferrer of bhoga and apavarg 
Lakshmi-kataaksha as every one knows brings wealth, happine 
and comfort in its wake. And in the redemption of souls a 
giving them a place in Paramapada, She is along with the Lo 
the sole authority and power. So She too is a bhoga-apavarg 
vidhayinee. Alavandar has enjoyed this greatness of Sri or Lakshi 
in his Chatussloki, and following him, Alwan, Bhattar, and Desi] 
have elaborated it in their works. 


The sloka winds up by stating that Daya manifests herse 
with a Vigraha (vyakti) or form of her own accord—vVyakti 
swayam bibharshi. This is a nice way of referring to Daya al: 
as a Swayam vyakta, even like Lord Srinivasa (sloka 9). 


The words vitamasi and pade, or, if they are to be taken togeth 
as a compound word, vitamasipade, appear rather unintelligib 
to us here. Vitamasipadam is Vaikunta—the place devoid | 
tamas (darkness and ignorance). To say that Daya manifes 
herself with a vigraha or form only in Vaikunta could not ha’ 
been intended by the poet. Vitamasi-pade may be taken to mes 
in places or spots where there is no tamas. It is only in such plac 
that Daya’s form is felt and experienced as a fact. Elsewhere ar 
to people who are blinded by tamas, she is not, and she will ha‘ 
no form either. 


This sloka can be seen to be an elaboration of the 6th sloka « 
this stotra. This is the Dhyana-sloka for Daya Devi. Note tl 
two vocatives in this sloka. Devi! and Daye! The sloka is pri 


DAYAA SATAKAM 127 


addressed to Lakshmi as well as to Daya. The inter- 
seableness is indicated by the trick of using two vocatives. 


gagga: fascia Bawa 
fafaafanaeqeraial: Ge a oe faa: | 


aRar A € Haha afawsay 
afika aa aa fava: 1 (93) 


am udayinas-siddhaayaavishkritaascha subhaalayaa 
vividha vibhavavyoohaavaasaaha param cha padam vibhoho ı 


iagirimukheshveteshvichchaavadhipratilabdhaye 
dridhavinihitaa nissrenistvam Daye! nijaparvabhihiu (73) 


Daya Devi! For people to attain in full their heart’s desires, 
ots (or places) of which Vrishagiri is foremost, such as (1) aus- 
us temples (where the Lord manifests himself in Archa form) 
ding Swayam Vyakta stalas and stalas discovered by siddhas 
(2) the varied and various vibhavavataara forms (3) vyuha 
s (4) haarda or antaryami forms and (5) even that transcendent 
mapada, where-all the Lord resides, you stand like a strong 
sturdy ladder, having several rungs and levels of your own for 
help and aid. 


In this sloka Desika has mentioned the Pancha-roopas 
ie five forms that the Lord assumes as postulated by the Pancha- 
is and enjoyed by the Alwars. He has given the pride of place 
ngst them all to the Moorthy or form of Lord Srinivasa. Note 
hagiri-mukheshu-etheshu. qof aAa These headed by 
hagiri or Tirumala. It is usual with several devotees of Lord 
ivasa to rank Tirumala as the first and foremost among all 
sles. But here we see Desika definitely ranking this Divya 
a as the first and foremost among all the fivefold spots where 
Lord manifests Himself in His five forms. 


(1) He starts with the Subhaalayaas, auspicious temples, where 
Lord resides in His archa form. These temples are classified 
swayamvyaktha, Saiddha, Daiva, Arsha, and Maanusha. In 
first of them the manifestation is made on His own initiative, 
le Saiddha, Daiva and Arsha are spots where He has disclosed 
aself in answer to a prayer or request from a Siddha, .Deva 
Rishi respectively. Maanusha refers to spots consecrated by 
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man by inviting the Lord according to the Agamas to come anc 
dwell in a particular vigraha chosen by him. The use of the wore 
‘aadi’ after the word Siddha is intended to take in the other classi 
fications. Siddhadi—Siddha etc. 


Next are clubbed the Vibhava, Vyuha and Haarda forms 
The word Vivida meaning several, diverse, precedes them all. The 
various Vibhava forms, Vyuha forms and aavaasa forms. Vibhave 
roopa is the form taken on by the Lord when He came into the 
world as Rama, Krishna etc. This manifestation is enjoyed ir 
extenso in the next and ninth decad of this stotra. 


Vyuha forms are mainly fourfold—Vasudeva, Sankarshana 
Pradyumna and Aniruddha forms. Vyuha also takes in theii 
elaborations into the twelve forms of Kesava, Narayana, Madhava 
etc.— Dwadasa nama forms. They are all adopted by the Lord 
for the edification of those devotees who like to revelin Dhyana ot 
unruffled contemplation of the Lord. 


Aavasa TaT] is the word that follows next. This word 
literally means a house, a habitation, an abode. In this context, 
this word must be taken to indicate the residence in the human 
heart in the form of an antaryami. As the four other forms are 
mentioned by name, and as this word is a general word capable 
of giving this particular meaning also, we must understand it as a 
reference to the antaryami form. It has been taken by some com- 
mentators as being qualified by the two words preceding it viz.; 
Vibhava and Vyuha. It is better to interpret it as the abode in 
the heart. , 


Paramapada comes last in the enumeration and it has a @ 
attached to it. q% 4 q3 Even that transcendental spot. 


The Etheshu vay meaning all these is governed by Vrishagiri 
mukheshu. These headed by, or led by, Vrishagiri. That is the 
importance and glory that Desika sees in Tirumala. 


It is in these several spots that the upaasaka or aspirant has 
to obtain his heart’s desire (Ichchavadhi) and Daya helps him 
to seek out those several spots, or such of them as are desired. 
And with that end im view she stands like a ladder or staircase 
(fas fòr) in front of the aspirant. A ladder has got joints or 
rungs. A staircase has steps. ya refers to a joint or step. By 
her steps or stages, Daya helps the aspirants at all levels. The 
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mi is dridha-vinihita—stoutly and strongly tied together. All 
teps are so tightly strung together that it does not matter 
1 step or rung one is on. It is a single ladder. Dhrida- 
ita may also be taken to mean safely and securely placed. 
ladder will not slip while one is using it, and there is no 
se for a crash. 


\ ladder or a staircase is as useful for ascending as for des- 
ng. Desika has very naively described Daya as a ladder 
so that it may be understood that Daya is the agency through 
1 man may ascend to God, and at the same time that God 
use to descend into man. For, but for Daya how can man 
> to rise aloft into the ethereal heights of spiritual enjoyments ? 
but for Daya where is the chance of the Almighty descending 
e level of man to console and comfort him and ultimately 
him? Like all Desika’s upamaas or comparisons this also 
ppropriateness and at the same time sweetness and sublimity. 


Raf a. gay qaaa- 
AARAA fa aza | 

qiuaagzaa GNA ay wy 
ofzafa afa a: 927439897 l (02) 


n iti jagadhrishtyaa kliptair-akliptaphalaantarair 
mmativihitair-anyair-dharmaayitaischa yadrchchayaa \ 
atabahuchchhadmaa Padmaasahaaya Daye! swayam 
wradisasi nijaabhipretam naha prasaamyadapatrapana n (74) 


Jaya of Padmaasahaaya! By verious devices and pretexts, 
ished,— you find some good in us under various heads such 
) acts done which are recognised by the world as proper and 
orious acts (2) acts done without any idea about the fruits 
ribed therefor (3) good acts done without any intention or desire 
any good (4) casual and accidental good deeds committed by 
d (5) similar other acts of ours, and on the strength of such deeds 
stow on us what in your opinion you think is fit and good for us. 


The extent of our desire Ichchaavadhi was mentioned in the 
ous sloka as what determines the extent and content of our 
ation. All the four Purusharthas or whichever out of them 


ee bese a Aged eck TENRee cw as iLa naman tA awa Uau daac cha 
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nd obtain that, but we do not take any steps to do the needful 
serving the proper upaaya or means. How can Daya get 
osé benefits which we have not qualified ourselves for? The 
>r to that question is furnished by this sloka. 


Jaya is an adept at finding pretexts and inventing ways and 
s to confer benefits on us. Ifa person in power takes kindly 
, he says he hasseen some good in us and rewards us for it. 
y be we really did something good, or it may be that out of 
sod feelings towards us, he has put a kindly interpretation 
me unwitting act of ours. Daya is likened to such a person 
s sloka. 


\fter all she is the Daya of the Lord of this universe. He 
t afford to be capricious: He cannot and ought not to be 
il. He is also the law-giver and He has to enforce the laws 
ulgated by Himself. He has to reward the virtuous and punish 
icked. If we are virtuous it is all right; we easily get rewarded. 
re are not virtuous; we are wicked by temperament and pro- 
y. Yet we desire only benefits, and are afraid of getting 
hed. After ages and ages of indifference to the Lord and His 
, we have now come to realise that our safety and future 
ion lie in Their hands alone. We unreservedly surrender 
lves to Them. But before the Lord protects us, He will 
: to be satisfied that we have done some good deeds and there- 
leserve sympathetic and kindly treatment. It is here Daya 
steps in, and very dexterously discovers some good in us. 
idma SF is a pretext, a guise, Parinata-bahu-chchadma 
s ‘of various and diverse pretexts.’ What are they? The 
‘efers to four of them specifically and adds one generically. 


ukrita @Ra is of several kinds. The first of them is 
angika Sukrita staf qAd--good deeds which according 
2 world’s standards are calculated for the welfare (hita) of 
oul (¢,g.,) building temples, erecting tanks for public use etc. 
is referred to here as Hitam-iti-jagad-drishtya-kliptaihi,-done 
iat the world regards as calculated to promote the welfare 
> doer. 


‘he next is known as aanushangika sukrita—arqafires gaa 
: doing a good act with a particular purpose or for a particular 
t so happens that a secondary and unthought of good deed 
; to be performed. You feed a hungry man: with the food 
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you provide, he feeds his wife and child, whom you never thought 
of while giving the food to the man whose hunger you wanted 
to appease. This unthought of good is a by-product of an intended 
good. This is spoken of as aklipta-phalaantar aihi—seacd FATT: 
unthought of other object. 


The third is E E E s GAT some 
good which simply occurs without one’s knowledge or volition. 
While going to attend a conference in Benares a person happens 
to die on the banks of the Ganges. He would never have bargained 
for it. This is amati-vihitaihi aafafafed: done without an idea 
or thought of one’s own. 


The next is yaadrichchika sukrita—arefer and casual 
or accidental. You go pursuing your cow which has run away 
from your cowshed. It goes round a temple and in following 
it you perform a pradakshina of that temple. Or, while fishing 
in the sea you fall into it by accident on the sacred Mahodaya 
day. This is dharmaitihi-yadrchchayaa. 


In addition to the above four, Desika has added anyaihi aq: 
others as well. They may take in consciously done good acts— 
Saamaanya-buddhi-moola-Sukrita, which in some cases earn great 
merit. You invite a friend whom you have not seen for years 
and give him food and lodgiig for some days. He happens to be a 
Sadhu. You have really done a very meritorious thing by giving 
him food and shelter though you did so only in the view that he 
was an old time friend. 


Daya Devi thus looks into all our acts and doings with a 
magnifying glass, and catching hold of some small unthinking 
act of ours, construes the same in one of the above modes, as a 
very lofty and meritorious act, and recommends to the Lord for 
our reprieve and redemption. Thereby she confers on us what 
she thinks is good for us. Nijaabhipretam—naha pradisasi--- 
fastfastad a: wafa you give what in your view is best for us. 
Or you give what in our opinion is desirable. Nija may be taken 
as referring to Daya or to us 4: in the sloka. 


In this Daya evidently stows herself rather faxaaaT shameless. 
Banishing bashfulness and shame she has to work like this to bring 
about our welfare. In sloka 71 it was Saahasa arga. Here 
it is shamelessness on the part of Daya. To multiply our small good 
deeds, to magnify them and to show them off to our best advantage, 
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nd obtain that, but we do not take any steps to do the needful 
serving the proper upaaya or means. How can Daya get 
yse benefits which we have not qualified ourselves for? The 
r to that question is furnished by this sloka. 


Jaya is an adept at finding pretexts and inventing ways and 
; to confer benefits on us. Ifa person in power takes kindly 
he says he hasseen some good in us and rewards us for it. 
y be we really did something good, or it may be that out of 
yod feelings towards us, he has put a kindly interpretation 
me unwitting act of ours. Daya is likened to such a person 
s sloka. 


\fter all she is the Daya of the Lord of this universe. He 
t afford to be capricious: He cannot and ought not to be 
l. He is also the law-giver and He has to enforce the laws 
ulgated by Himself. He has to reward the virtuous and punish 
icked. If we are virtuous it is all right; we easily get rewarded. 
re are not virtuous; we are wicked by temperament and pro- 
y. Yet we desire only benefits, and are afraid of getting 
ned. After ages and ages of indifference to the Lord and His 
, we have now come to realise that our safety and future 
ion lie in Their bands alone. We unreservedly surrender 
Ilves to Them. But before the Lord protects us, He will 
to be satisfied that we have done some good deeds and there- 
leserve sympathetic and kindly treatment. It is here Daya 
steps in, and very dexterously discovers some good in us. 
dma ZF is a pretext, a guise, Parinata-bahu-chchadma 
; ‘of various and diverse pretexts.” What are they? The 
‘efers to four of them specifically and adds one generically. 


ukrita JAA is of several kinds. The first of them is 
angika Sukrita srafia gra--good deeds which according 
> world’s standards are calculated for the welfare (hita) of 
ul (e,g.,) building temples, erecting tanks for public use etc. 
is referred to here as Hitam-iti-jagad-drishtya-kliptaihi,-done 
lat the world regards as calculated to promote the welfare 
> doer. 


‘he next is known as aanushangika sukrita—aravfie gaa 
: doing a good act with a particular purpose or for a particular 
t so happens that a secondary and unthought of good deed 
; to be performed. You feed a hungry man: with the food 


you provide, he feeds his wite and child, whom you never thought 
of while giving the food to the man whose hunger you wanted 
‘Oo appease. This unthought of good is a by-product of an intended 
zood. This is spoken of as aklipta-phalaantaraihi—ajqaet HATA: 
unthought of other object. i 


The third is abuddhipoorvakasukrita—agfeqda GAT some 
zood which simply occurs without one’s knowledge or volition. 
While going to attend a conference in Benares a person happens 
to die on the banks of the Ganges. He would never have bargained 
for it. This is amati-vihitaihi aafafafat: done without an idea 
or thought of one’s own. | 


The next is yaadrichchika sukrita—arefer gaa casual 
or accidental. You go pursuing your cow which has run away 
from your cowshed. It goes round a temple and in following 
it you perform a pradakshina of that temple. Or, while fishing 
in the sea you fall into it by accident on the sacred Mahodaya 
day. This is dharmaitihi-yadrchchayaa. 


In addition to the above four, Desika has added anyaihi aĵ: 
others as well. They may take in consciously done good acts— 
Saamaanya-buddhi-moola-Sukrita, which in some cases earn great 
merit. You invite a friend whom you have not seen for years 
and give him food and lodgiig for some days. He happens to bea 
Sadhu. You have really done a very meritorious thing by giving 
him food and shelter though you did so only in the view that he 
was an old time friend. 


Daya Devi thus looks into all our acts and doings with a 
magnifying glass, and catching hold of some small unthinking 
act of ours, construes the same in one of the above modes, as a 
very lofty and meritorious act, and recommends to the Lord for 
our reprieve and redemption. Thereby she confers on us what 
she thinks is good for us. Nijaabhipretam—naha pradisasi--- 
frathatad a: sfzarfe you give what in your view is best for us. 
Or you give what in our opinion is desirable. Nija may be taken 
as referring to Daya or to us 7: in the sloka. 


In this Daya evidently stows herself rather fr<aaaT shameless. 
Banishing bashfulness and shame she has to work like this to bring 
about our welfare. In sloka 71 it was Saahasa area. Here 
it is shamelessness on the part of Daya. To multiply our small good 
deeds, to magnify them and to show them off to our best advantage, 
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this and obtain that, but we do not take any steps to do the needful 
by observing the proper upaaya or means. How can Daya get 
us those benefits which we have not qualified ourselves for? The 
answer to that question is furnished by this sloka. 


Daya is an adept at finding pretexts and inventing ways and 
means to confer benefits on us. If a person in power takes kindly 
to us, he says he hasseen some good in us and rewards us for it. 
It may be we really did something good, or it may be that out of 
his good feelings towards us, he has put a kindly interpretation 
on some unwitting act of ours. Daya is likened to such a person 
in this sloka. 


After all she is the Daya of the Lord of this universe. He 
cannot afford to be capricious: He cannot and ought not to be 
partial. He is also the law-giver and He has to enforce the laws 
promulgated by Himself. He has to reward the virtuous and punish 
the wicked. If we are virtuous it is all right; we easily get rewarded. 
But we are not virtuous; we are wicked by temperament and pro- 
pensity. Yet we desire only benefits, and are afraid of getting 
punished. After ages and ages of indifference to the Lord and His 
Daya, we have now come to realise that our safety and future 
salvation lie in Their hands alone. We unreservedly surrender 
ourselves to Them. But before the Lord protects us, He will 
desire to be satisfied that we have done some good deeds and there- 
fore deserve sympathetic and kindly treatment. It is here Daya 
Devi steps in, and very dexterously discovers some good in us. 
Chchadma a is a pretext, a guise, Parinata-bahu-chchadma 
means ‘of various and diverse pretexts.’ What are they? The 
poet refers to four of them specifically and adds one generically. 


Sukrita faq is of several kinds. The first of them is 
Praasangika Sukrita srefirs qad--good deeds which according 
to the world’s standards are calculated for the welfare (hita) of 
the soul (¢,g.,) building temples, erecting tanks for public use etc. 
This is referred to here as Hitam-iti-jagad-drishtya-kliptaihi,-done 
as what the world regards as calculated to promote the welfare 
of the doer. 


The next is known as aanushangika sukrita—arqatre gat 
While doing a good act with a particular purpose or for a particular 
end, it so happens that a secondary and unthought of good deed 
comes to be performed. You feed a hungry man: with the food 
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you provide, he feeds his wife and child, whom you never thought 
of while giving the food to the man whose hunger you wanted 
to appease. This unthought of good is a by-product of an intended 
good. This is spoken of as aklipta-phalaantaraihi—aqarct HATA: 
unthought of other object. i 


The third is abuddhipoorvakasukrita—aafeqas gra some 
good which simply occurs without one’s knowledge or volition. 
While going to attend a conference in Benares a person happens 
to die on the banks of the Ganges. He would never have bargained 
for it. This is amati-vihitaihi safafafadt: done without an idea 
or thought of one’s own. 


The next is yaadrichchika sukrita—arefeer gaa casual 
or accidental. You go pursuing your cow which has run away 
from your cowshed. It goes round a temple and in following 
it you perform a pradakshina of that temple. Or, while fishing 
in the sea you fall into it by accident on the sacred Mahodaya 
day. This is dharmaitihi-yadrchchayaa. 


In addition to the above four, Desika has added anyaihi aq: 
others as well. They may take in consciously done good acts— 
Saamaanya-buddhi-moola-Sukrita, which in some cases earn great 
merit. You invite a friend whom you have not seen for years 
and give him food and lodgiig for some days. He happens to be a 
Sadhu. You have really done a very meritorious thing by giving 
him food and shelter though you did so only in the view that he 
was an old time friend. 


Daya Devi thus looks into all our acts and doings with a 
magnifying glass, and catching hold of some small unthinking 
act of ours, construes the same in one of the above modes, as a 
very lofty and meritorious act, and recommends to the Lord for 
our reprieve and redemption. Thereby she confers on us what 
she thinks is good for us. Nijaabhipretam—naha pradisasi-— 
fafa a: wfearfa you give what in your view is best for us. 
Or you give what in our opinion is desirable. Nija may be taken 
as referring to Daya or to us 4: in the sloka. 


In this Daya evidently stows herself rather faz<aqaaT shameless. 
Banishing bashfulness and shame she has to work like this to bring 
about our welfare. Ia sloka 71 it was Saahasa amga. Here 
it is shamelessness on the part of Daya. To multiply our small good 
deeds, to magnify them and to show them off to our best advantage, 
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afafa Raamaa nA- 
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dhi Sivair-aisyairyaatmaanubhootirasair-janaan 
ahridavam ihopachchandyaishaam asangadasaar 
itajanataateerthasnaanakramakshapitainasaam 

vitarasi Dayeveetaatankaa Vrishaadripateh-pada 


Daya Devi, in regard to people in this world 
ures of aiswarya and kaivalya Gsqq and PAGA : 
ose of the status of Brahma and Siva, you (s 
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The people of this world prefer aiswarya, wealth, to all | 
‘things. Aiswarya here must be taken to be a compendious 
ndicating all worldly pleasures. The kaivalya which comes 
is the stage where the aspirant to spiritual eminence indulg 
the realisation of the pleasures of the self, bereft of God-associz 
To the true devotee of God, even kaivalya is not a stage v 
aspiring for. It is as good, or as bad, and certainly as evane 
and unsatisfying, as aiswarya itself. The opening words o 
sloka show that people who are spiritually minded prefer 
pleasures of wealth and Aatmanubhava even to the exalted posi 
held by Brahma and Rudra. It shows that people are so t 
in by what this world can offer that they do not even desir 
other-worldly pleasures like those of Brahma and Rudra. 


Daya Devi understands correctly the desire of the p 
of the ‘world to obtain earthly wealth, or in a few and rare 
the supreme satisfaction of Aathmanubhava araTqaa. Persc 
Daya Devi, who knows the real value to be attached to thes 
contrasted with the pleasures attainable at the Feet of the ] 
is not happy about the craving that people entertain for 
pleasures. But just like a fond mother, who pretends to s; 
the expressed desires of the child, all the while having in her 
the idea of converting it later on to her views. Daya appea 
grant what they want, so that her hold on them may become firr 
they may learn to look to her for everything they desire to have. 
illustration about conferring punya and dispelling sin on an 
vidual who does not desire punya or to get rid of his sin, but 
feels thirsty, shows the way Daya Devi sets about it. Just 
person interested in a thirsty man’s soul takes him to the s 
theerthas like the Ganga, and asks that person to quench his 
with the water of the Ganga, so that he may not only have his 
quenched but also obtain punya, so too Daya Devi eggs o 
votaries to appeal to her (and thereby to the Lord) to secure 
hearts’ desire with the idea of ultimately making them desu 
Lord for the Lord’s own sake. It is Daya’s attempt to co 
the first three classes of men denoted by Lord Sri Krishna as A 
até: Jignasu fate and Artharthi aaff into persons belo 
to the last class namely gnani arfA. 

The word ‘ veetaatanka,’ which literally means having dis: 


Cana pe Pe a tn mY nawafirller Tarra Nieuw cata ahant the tack aft Tei 
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even where wenever dreamt of doing any small good, requires 
a lot of courage, resourcefulness and dash: Daya has them all. 
Is she not Padmasahayakaruna? the Karuna of the Consort of 
Padma? lLakshmi’s ways are copied by Daya. Who but a Sita 
could find good in the demons that threatened and frightened 
her day in and day out, and plead for their protection at the hands 
of the mighty Hanuman, who wanted to crush them ard avenge 
their cruelty towards Jagan-mata? Contact with Lakshmi has 
secured for Daya that selfsame characteristic cf finding, nay d's- 
covering, good where it is not, or at least latent, and rewarding 
that good. . 
AH 


afafafahiataatenaa avasta- 


agaaa Aag | 
SICGEGRIGIC KBE EC Na 
fafa aà daag ga: 94 | (94) 


Atividhi Sivair-aisvairyaatmaanubhootirasair-janaan 

ahridavam thopachchandyaishaam asangadasaarthinee ı 
Trishitajanataateerthasnaanakramakshapitainasaam 

vitarast Dayeveetaatankaa Vrishaadripateh-padam n (75) 


Daya Devi, in regard to people in this world who prefer the 
pleasures of aiswarya and kaivalya Uzaq and acq as even superior 
to those of the status of Brahma and Siva, you (secretly) desiring 
them to get unconnected with such desires, (externally) appear to 
confer on them those pleasures, in order to please them and thereby 
annex them unto yourself, so that, ultimately you may completely 
and fearlessly confer on them the pleasure of attaining the Feet of 
Lord Srinivasa, the Lord of Vrishaadri, even like asking a person 
to bathe in the ganges in order to get rid of his thirst, all the while 
desiring to secure for him the fuller benefits of Ganga-snana capable 
of depriving him of his sins. 


The words nijaabhipretam Pradisasi employed in the previous 
sloka are elaborated openly in this sloka. Those words were 
employed in the previous sloka in a dubious way to suggest the 
true desire of the aspirant, as also of Daya. But that Daya really 
works to realise her own ideas of the welfare of the upaasaka, 
this sloka points out in a very clear manner. Incidentally it gives 
out the idea contained in the term Bhakta-chchandaanuvarti which 
is the topic of this decad. 
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even where wenever dreamt of doing any small good, requires 
a lot of courage, resourcefulness and dash: Daya has them all. 
Is she not Padmasahayakaruna? the Karuna of the Consort of 
Padma? Lakshmi’s ways are copied by Daya. Who buta Sita 
could find good in the demons that threatened and frightened 
her day in and day out, and plead for their protection at the hands 
of the mighty Hanuman, who wanted to crush them ard avenge 
their cruelty towards Jagan-mata? Contact with Lakshmi has 
secured for Deya that selfsame characteristic cf finding, nay d's- 
covering, good where it is not, or at least latent, and rewarding 
that good. 


afafa Raamaa RAA- 

agaaa Amam AA | 
gaaat aa 

fafà ay Paras) anad: T4 ll (94) 


Atividhi Sivair-aisvairyaatmaanubhootirasair-janaan 

ahridavam thopachchandyaishaam asangadasaarthinee\ 
Trishitajanataateerthasnaanakramakshapitainasaarm 

vitarasi Dayeyeetaatankaa Vrishaadripateh-padamu (75) 


Daya Devi, in regard to people in this world who prefer the 
pleasures of aiswarya and kaivalya Gzaq and #aeq as even superior 
to those of the status of Brahma and Siva, you (secretly) desiring 
them to get unconnected with such desires, (externally) appear to 
confer on them those pleasures, in order to please them and thereby 
annex them unto yourself, so that, ultimately you may completely 
and fearlessly confer on them the pleasure of attaining the Feet of 
Lord Srinivasa, the Lord of Vrishaadri, even like asking a person 
to bathe in the ganges in order to get rid of his thirst, all the while 
desiring to secure for him the fuller benefits of Ganga-snana capable 
of depriving him of his sins. 

The words nijaabhipretam Pradisasi employed in the previous 
sloka are elaborated openly in this sloka. Those words were 
employed in the previous sloka in a dubious way to suggest the 
true desire of the aspirant, as also of Daya. But that Daya really 
works to realise her own ideas of the welfare of the upaasaka, 
this sloka points out in a very clear manner. Incidentally it gives 
out the idea contained in the term Bhakta-chchandaanuvarti which 
is the topic of this decad. 
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to work very cleverly, and should avoid the blame that is likel 
to attach to her in the shape of Vaishamya or partiality. If sh 
bestows her favours on some persons to the exclusion of others 
people will attribute partiality to her. That is why she is ver 
careful to discover some good as set out in the previous sloka 
Desika has very nicely described this in a sloka of his in Sankalpa 
sooryodhaya, where he refers to the Lord protecting us by findin; 
some casual good in us, however unintended it might be: 


gaffa SAFa, csoftataataa: | 


qor Ghuna is a particular insect found in timber etc. Ghunak 
shiti qorferfa—therefore means the incision in wood, or the leai 
of a book, made by the insect or worm, and resembling somewha’ 
the form of a letter. There is a nyaya known as Ara 
which therefore has come to denote any fortuitous or chance 
occurence. The Lord (that is Daya Devi) thus snatches upor 
some occurence in us, and makes us the recipients of benefits and 
rewards. 


Asangadasaarthinee is another very important expression 
in this sloka. While conferring upon us the pleasures of earth 
as desired by us, Daya Devi is desirous of our coming to disregard 
and reject those pleasures, and therefore she is praying for our 
dissociation—asanga H#ay—from them. At the same time in 
order not to lose hold upon us, and to work our welfare and to 
secure to us the lasting good that is in her gift, she appears to satisfy 
our cravings only with a view ultimately to take us to the Feet 
of the Lord. The child refuses to take good food, and insists upon 
enjoying a bite at a very unhealthy and indigestible stuff. The 
mother does not snatch away that stuff immediately, but permits 
the child to have a go at it, and it is only by stages that she weans 
the child from that desire and makes it take to wholesome food. 
Daya Devi, Mother that she is to all of us, works on the same lines, 
and ensures that we safely reach the destination, namely, the Feet 
of the Lord of Vrishaadri qqrfaqẸÑ: që. 


BARRA aged Aaea 
waa waing | 
gang) gra AAA 
agd: aaraa: |) (94) 
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capacity to purify is the key-note of this sloka. The sookta here 
obviously is Saranagati mantra. That is the Aghamarshana 
Sookta. The plunge into Lord Srinivasa with the utterance of 
Saranagatimantra is the bath or plunge talked of here. 


Like children who are afraid to get into water for bathing, 
we are reluctant to take to this bath, however pleasant, purificatory, 
and beneficial, it may be. So, Daya Devi-—the fond parent that 
she is—desiring that we should not miss all that, puts us into—- 
literally throws us into—that nectar-ocean. This is indicated 
by the “ nihitastvayaa.” Here Daya Devi does what her other 
ego, Goda Devi, has done for us in her classical Tiruppavai,—-taking 
us for that bath along with her and making us bathe. some 
Gur gift! Gur giAGE. 


A bath usually cools and also purifies the body and spirit. 
But here not only are tapa or heat, and papa or sin, dispelled, but 
Bhaya Wa or fear is also dispelled. The fear complex that 
has been with us by age-long contact with evil, completely disappears. 
That is shown by the expression Bhava-bhaya-chchittyai. wawafeod. 


Release from sin of all sorts, and the cleansed state of the 
soul, are indicated by the term mushita-kalusha. Kalusham Pay 
means dirt, filth, mud, as also sin. Mushita literally means taken 
away, carried off. By contact with the Lord, in the aghamarshana 
way, our sins are forcibly taken away from us, sins from whom 
we have been reluctant to part, all these ages. 


As a result of this bath in the Lord, several exilarating pleasures 
follow, or come of their own accord. They are preludes or fore- 
runners to that great Mokshananda. The upasaka who has thrown 
himself and plunged into Para Brahmam is filled with several 
such pleasures. Only one of them is mentioned here “ Svaatmaa- 
nanda” tarataeq. The pleasure born out of the true under- 
standing of one’s own self as a prakara, or mode, or sesha, of 
Lord Srinivasa. Svaatma, or one’s own atma, in Visishtadvaita 
connotes Parabrahmam, whois the soul or atma of the entire 
world,—sentient and non-sentient. So Svaatmaananda means 
the pleasures of daasya arẹ] or kainkarya. Contrast this word 
Svaqtmananda with the aatmmanubhooti of the previous sloka. 
There, it was the contemplation of the kevala atma bereft of divine 
content. It was kaivalya there, but not here. 
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7 ceases, he is taken straight to the Feet of the Lord.. There 
other cases like those of cartain highly developed souls, like 
ima and so on, where the delay will be enormous, as long, 
ibly, as the Mahapralaya itself, which comes once in a mille- 
n. The point to note is that whatever the period of time, 
sver short it may be, or however long it may be, there is a 
inty here of attainment. The difference in the period of attain- 
t is due to differences in the sportiveness (@ISTACHICIZT) 
‘da-taranga-parampara of Daya Devi. Like the waves of a 
voir of water, some being small and some being large, the lapse 
me between the performance of saranagati and the attainment 
e Lord’s Feet, is either short or long according to the Kreeda 
eela of Daya Devi. This again is conditioned by the intensity, 
ie absence of it, in the prapanna. The emphasis on the whole 
ı the certainty of attainment. The Lord that has created the 
d has promised His feet to those who seek them. The actual 
of attainment alone is left in doubt. Here also the Lord, 
ther Daya Devi, acts according to the desire of the Upasaka. 

is again Bhakta-chchandanuvartana watesrarqada. The 
yn who performs prapatti for being taken to the Feet of the 
_at once is called ‘ Aarthaprapanna’ aTdsqa. A person who 
rms saranagati for attaining the feet of the Lord at some future 
is called * druptaprapanna ’ TATT. 


This sloka is remnicient of the verse of Tirumazhisai Alwar 
s Naanmugan Tiruvandadi. The language and the sentiment 
aken from there. 


“ Qos, prérCuys, Bole A iM gy 
BOT MI WH, BTE h oir sTOTLITGGs *’ 

t be today, let it be tomorrow, or let it tarry for some more 

I am sure to be the recipient of your grace. Desika has 
ituted the Mahapralaya for @oafle A Os Herm, while 
ly adopting the sentiments of today and tomorrow in the 
rs verse. That is the security that the true devotees of the 
feel, once they have thrown themselves on the mercy of the 

If Daya Devi guarantees to us all that are to be distributed 
nall and minor gods as stated in the previous sloka, who 
loubt the certainty of the fruits in her own gift? This sloka 
ving as it does the previous sloka, furnishes us an a 
ri fraa argument in support of the positive certainty of 
ment of the Feet of the Lord by all those who resort to Daya 


e in her for attaining the greatest ot blisses 
nankind, and is in fact the inheritance of mank 


jai ainn anG 

AIA Safa AA | 

yt gaa faghases 

med fara faunas: |) (co 


m tvatsamprikte Vrishaadrisikhaamanau 
sudhaa dhaaraakaaraa praseeduti bhaavanaas 


e! dattuasvaadam vimuktivaluahakam 
uto nidhyuayanti sthiraasayachaatakaahaw (80) 


! To all those who centre their minds upon the glo 
Vrishadri Who is intimately associated with yı 
‘imilar to the incessant flow of nectar in a very 
will result. Gladdened in every pore and cell of 
he upasakas with their one-pointed devotion toy 
, who is like a cloud showering moksha, and 
ds like the mind of the chataka bird, those great 
ntemplation of that cloud with all their other s 


uched upon the delay that is likely to occur 
sasons, between the observance of prapatti or sa 
ittainment of the Feet of the Lord, in the pre 
deals here with the state of mind of the prar 
‘riod, As the prapanna has pitched his mind 
: Lord’s lotus feet, and has also performed pré 
he same, his mind will contemplate with ple 
which he is going to attain, may be tomorro 
later. Like the Rajakumara, crown-prince, for y 
ay has been fixed, this prapanna will be ever lo: 
reat joy and pleasure to the realisation of his h 
to come. Every moment his mind will be dw 
the pleasure that awaits him. Therefore his 
r devoted towards that Lord who is going tc 
ure. That Lord is Vrishaadrisikhaamani-—the 
adri. And He is sweetened by contact with . 
of the blending of the milk ocean with the 3 
andir haan eninved in a nrevious sloka. Eve 
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contemplation of the pleasures of the union with the Lord is like 
the flow of nectar. Bhaktiycga has been said somewhere to be 
the ceaseless and incessant contemplation and flow of love like 
the incessant and unbroken flow of oil or ghee: Thailadaaraavat- 
avichchannasmrutisantana—aaarerad afafa. Desika 
here uses the word ‘ Sudhaadhaara ° {aTaret or the flow of nectar, 
to illustrate the flow of love towards the Lord. That contempla- 
tion or bhavana will be clear and pellucid. Valmiki has used a 
simile comparing the clear-as-crystal waters of the Tamasa river to 
the mind of Sanmanushya. Weare reminded of that statement of 
Valmiki by this sloka which talks of ‘ prasrimarasudhaadhaara 
praseedati bhaavanaa ’ 


The pure and uncontaminated state of the prapanna in the 
interim period, that is after prapatti and before the attainment of 
the Lord’s feet, is again likened to the state of the chaataka bird— 
vide sloka 58 ante. Here, once again Lord Srinivasa is likened 
to a cloud; only it is stated here that the rain that flows from this 
cloud is ‘ Vimukti’ faafat or moksha. ‘ Nibhruta garutaha ° means 
movementless wing of a bird. So the Sat of the upanishads, San- 
manushya of Valmiki, and the prapanna here, desists from flight 
into other spheres by (inhibiting) withdrawing the wings to attain 
concentration in contemplation. The enjoyment that the praparna 
attains during this period is almost akin to mokshananda. Except 
for the contact with the body, he is really a mukta, a jeevanmukta 
if one may so call him. 


The Lord’s desire or ichcha, that Daya is, has been shown 
in this decad, which closes with this sloka, to function in such a 
manner that those who are the objects of that ichcha or desire 
are able to cast off all sins and are assured of complete release 
from the cycle of births and deaths, and union with the Lord at 
some time or other in the future, about the duration of which 
time they need not bother, because at the end of it realisation is 
certain; and what is more, even before the realisation comes to 
them in full form, they enjoy all the benefits of that realisation even 
now, and even here. That is why Daya Devi pretending to give 
him what he desires, gives him what in her view is the greatest and 
highest good. 


stad fared aa: 
at sifa wet aH: 
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NINTH DECAD. 

—00>@tO0~— 
T Lord’s unbounded kindness towards prapannas was very 
well illustrated by the two previous decads, which respectively 
dealt with (a) His essential nature of dispelling sins and their un- 
pleasant consequences (anishta) and (b) His overwhelming love 
towards the prapannas, which is willing to adapt itself to their 
Jesires with a view to ultimately sublimate those desires into God- 
ove. This idea has been well expressed by Desika elsewhere 

also. Vide Dramidopanishad Saram: 


ayer yar aagana fay: 
qzzi Tey saat: FAA. | 

Ramia fafarearfagegala: 
fazadan eff ageqeaad I 


* With a view to dispel and banish the anishtas of men and in order 
-o see that their desire for worldly pleasures is gradually put down, 
He the Lord of all, who has the entire threefold chetana and ache- 
‘ana creation under His own sway, yields Himself up to the varie- 
zated desires of His followers.” (Those who are interested in 
pursuing the theory that is being elaborated in this commentary, 
‘hat the theme for each of the ten decads of this stotra is furnished 
əy the respective themes of the ten centums of Nammalwar’s Tiru- 
voimozhi, as laid down by Desika, will have noticed the use of 
several identical words and phrases in this sloka of Dramidopanishad 
Saram and the 81st sloka of Daya Satakam). 


__ This ninth decad furnishes the reason why the Lord is so 


re | e OWS Poren a wed Baan tn than awtawt anf Fa a Oe oe on OD now Anum tm 


DAYAA SATAKAM 


‘ceases, he is taken straight to the Feet of the Lord. There 
yther cases like those of certain highly developed souls, like 
ma and so on, where the delay will be enormous, as long, 
bly, as the Mahapralaya itself, which comes once in a mille- 
1. The point to note is that whatever the period of time, 
‘ver short it may be, or however long it may be, there is a 
inty here of attainment. The difference in the period of attain- 
is due to differences in the sportiveness (teta TR TETIT) 
da-taranga-parampara of Daya Devi. Like the waves of a 
voir of water, some being small and some being large, the lapse 
ne between the performance: of saranagati and the attainment 
e Lord’s Feet, is either short or long according to the Kreeda 
sela of Daya Devi. This again is conditioned by the intensity, 
e absence of it, in the prapanna. The emphasis on the whole 
the certainty of attainment. The Lord that has created the 
i has promised His feet to those who seek them. The actual 
of attainment alone is left in doubt. Here also the Lord, 
ther Daya Devi, acts according to the desire of the Upasaka. 

is again Bhakta-chchandanuvartana yaateraTqada. The 
m who performs prapatti for being taken to the Feet of the 
at once is called ‘ Aarthaprapanna’ atĝsaqa. A person who 
rms saranagati for attaining the feet of the Lord at some future 
is called ‘ druptaprapanna’ qaga. 


This sloka is remnicient of the verse of Tirumazhisai Alwar 
; Naanmugan Tiruvandadi. The language and the sentiment 
iken from there. 


“§ Qorms, srénGuy4s, Bole AM) S 
Hors, Hover mer sroruTaGs ’’ , 

t be today, let it be tomorrow, or let it tarry for some more 

I am sure to be the recipient of your grace. Desika has 
ituted the Mahapralaya for Qat Ada Horm, while 
y adopting the sentiments of today and tomorrow in the 
rs verse. That is the security that the true devotees of the 
feel, once they have thrown themselves on the mercy of the 

If Daya Devi guarantees to us all that are to be distributed 
nall and minor gods as stated in the previous sloka, who 
.oubt the certainty of the fruits in her own gift? This sloka 
ving as it does the previous sloka, furnishes us an a 
ri uqa argument in support of the positive certainty of 
iment of the Feet of the Lord by all those who resort to Daya 
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and take refuge in her for attaining the greatest of blisses that 
can be got by mankind, and is in fact the inheritance of mankind. 


qfaia aigan gnan 
TSR Fatata aAA 
zsa aa cual faqfasies 
faganed aaka faust: t= (fo) 


Pranihitadhiyaam tvatsamprikte Vrishaadrisikhaamanau 
prasrimarasudhaa dhaaraakaarau praseeduti bhaavanaa\ 

Dridhaumiti Daye! dattuasvaadam vimuktivalaahakam | 
nibhritaguruto nidhyaayanti sthiraasayachaatakaahan (80) 


Daya Devi! To all those who centre their minds upon the glorious 
Crest-jewel of Vrishadri Who is intimately associated with you,— 
contemplation similar to the incessant flow of nectar in a very fine 
and clear form will result. Gladdened in every pore and cell of their 
body thereby, the upasakas with their one-pointed devotion towards 
Lord Srinivasa, who is like a cloud showering moksha, and with 
unswerving minds like the mind of the chataka bird, those great ones 
revel in the contemplation of that cloud with all their other senses 
drawn in. 


' Having touched upon the delay that is likely to occur, for 
ever so many reasons, between the observance of prapatti or sarana- 
gati, and the attainment of the Feet of the Lord, in the previous 
sloka, Desika deals here with the state of mind of the prapanna 
during that period, As the prapanna has pitched his mind and 
heart upon the Lord’s lotus feet, and has also performed prapatti 
for attaining the same, his mind will contemplate with pleasure 
on those Feet which he is going to attain, may be tomorrow, or 
may be alittle later. Like the Rajakumara, crown-prince, for whose 
coronation a day has been fixed, this prapanna will be ever looking 
forward with great joy and pleasure to the realisation of his heart’s 
desire that has to come. Every moment his mind will be dwelling 
happily upon the pleasure that awaits him. Therefore his mind 
will be wholly devoted towards that Lord who is going to give 
him that pleasure. That Lord is Vrishaadrisikhaamani-—the crest 
jewel of Vrishadri. And He is sweetened by contact with Daya. 
The sweetness of the blending of the milk ocean with the nectar 
ocean has already been enjoyed in a previous sloka. Even the 


19 


144 DAYAA SATAKAM 


contemplation of the pleasures of the union with the Lord is like 
the flow of nectar. Bhaktiyoga has been said somewhere to be 
the ceaseless and incessant contemplation and flow of love like 
‘he incessant and unbroken flow of oil or ghee: Thailadaaraavat- 
wvichchannasmrutisantana—taeread afafa faaan. Desika 
rere uses the word * Sudhaadhaara ’ gatat? or the flow of nectar, 
o illustrate the flow of love towards the Lord. That contempla- 
ion or bhavana will be clear and pellucid. Valmiki has used a 
imile comparing the clear-as-crystal waters of the Tamasa river to 
he mind of Sanmanushya. We are reminded of that statement of 
Valmiki by this sloka which talks of ‘ prasrimarasudhaadhaara 
yraseedati bhaavanaa ’ 


The pure and uncontaminated state of the prapanna in the 
nterim period, that is after prapatti and before the attainment of 
he Lord’s feet, is again likened to the state of the chaataka bird— 
ide sloka 58 ante. Here, once again Lord Srinivasa is likened 
o a cloud; only ‘t is stated here that the rain that flows from this 
loud is ‘ Vimukti’ fafa or moksha. ‘ Nibhruta garutaha’ means 
aovermentless wing of a bird. So the Sat of the upanishads, San- 
aanushya of Valmiki, and the prapanna here, desists from flight 
ato other spheres by (inhibiting) withdrawing the wings to attain 
oncentration in contemplation. The enjoyment that the praparna 
ttains during this period is almost akin to mokshananda. Except 
or the contact with the body, he is really a mukta, a jeevanmukta 
` one may so call him. 


The Lord’s desire or ichcha, that Daya is, has been shown 
1 this decad, which closes with this sloka, to function in such a 
anner that those who are the objects of that ichcha or desire 
re able to cast off all sins and are assured of complete release 
‘om the cycle of births and deaths, and union with the Lord at 
yme time or other in the future, about the duration of which 
me they need not bother, because at the end of it realisation is 
tain; and what is more, even before the realisation comes to 
lem in full form, they enjoy all the benefits of that realisation even 
ow, and even here. That is why Daya Devi pretending to give 
m what he desires, gives him whct in her view js the greatest and 
ghest good. 
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--a friend whore friendship is not caused by any extraneous cause, 
consideration, or circumstance, but is a friendship without any 
reason or cause—Avyaaja Sauhaarda weaTaatele. This is best 
illustrated by His coming into, the world taking various forms. 
As Nammalwar has put it, there is no form of existence which He 
has not adopted. ori Mery Gir eh ujor dil Dn bT Ù (Born out 
of every conceivable womb). The upanishad praises Him as one 
who obtains lustre and glory by being bor. asataTd Wala ATATA: 
Consistently w'th Desika’s view that every merit in the Lord, 
that makes Him what He is, is te be traced to the presence c" Daya, 
he sets out in this decad to-enjoy the avatars, and to show the part 
played by Daya in each avatar. Already in sloka 35 it has been 
said that the Lord takes His several avatars only at the behest, 
of Daya Devi. That idea is elaborated in this decad. Most 
appropriately the metre employed for the slokas of this decad 
is Prithvi qfy4t.. Prithvi means earth. Avatara — aq —- 
is a descent into the earth. Prithvi is thus the topic of this decad, 

and it is also the metre employed for this decad. This is the last 
of the series of five different metres, all of which have 17 syllables 
in a paada or quarter, employed in this stotra. 

The consummate art of the poet can be seen from the 
followirg words all of which are synonymous with prithvi being 
employed in the slokas of this decad: 

Sloka 81—Jagat, Kshiti: 82 —Jagat; 83—-Kshiti, medini; 85— 
Jagat; 86 Kshiti; eee Kshitis 88-—Jagat; 89--Visvambhara; 
Jagat; 90—-Bhuvi. N 

The omission of a word synonymous with prithvi in sloka 
84 relating to Narasimhavatara must be deliberate; probably to 
indicate that as per the boon accorded to Hiranyakasipu, he could 
not be killed on earth. 


aù finads gaange 
Rasai aA pelaan | 

afafa fafarey agad- 
gaada: j. o 


Kripe! vigatavelayaa kritasamagraposhais-tvayaa 
Kalijyalunadurgate jagati kaalameghaayitam ı 
Vrishakshitidharaadhishu sthitipadeshu saanuplavair—- . 
_Vrishaadripativigrahair- yvapagataakhilaavagrahaihiu (81) 


ipa Devil Because ot you with a capacity to transgress banks 
unds (by overflowing), this world suffering under the fire of 
the dark age) is made into a Kalamegha (dark and rain-laden 
) by the Vigrahas (Images) of the Lord of Vrishadri which are 
fully fed (i.e., full of water), which are capable of dispelling all 
ht (distress), and which are to be seen along with their full 
e in Venkatachala and other permanent abodes of the Lord. 


“he sentiments of the last sloka of the previous decad run 
his first sloka of this ninth decad. The cloud, and the chataka 
which looks up to that cloud for its sustenance, were referred 
sre. In this sloka it is pointed out that that cloud is nothing 
ne archa forms of the Lord dwelling in the permanent—Sthi- 
da—forms of Images in Temples. 


n sloka 45 ante, Daya was likened to the clouds. Here the 
s are the Images of the Lord in Temples. As usual the upama 
talogy 7s worked out to perfection. Let us enjoy the slesha 
in each of the epithets. 


1) Krita-samagraposhaihi: RIRIA: The clouds are fully 
yy water. They are QamQare) ru Qua buao b 
g- ar Auw msme, as Tirumangai Alwar would 
it--clouds which have devoured the big ocean with shining 
noisy waters. The Archa form of the Lord is similarly well 
sy Daya Devi. way Samagra is fully. entirely; #a-18 
-poshaihi fed. The proximity of the word aT traya 
the compound word ‘krita-samagra-poshaihi’ is fraught 
significance. It is only in the Archa forms of the Lord that 
ı plays the largest part. Vibhava forms of the Lord have a 
ire of erat /eela or sport in them—-vide ‘ atmaleelaapade- 
> in sloka 35 used in connection with Vibhava roopas of the 


Krita-samagra-poshaihi can also be taken to mean feeding 
7 one fully. This also will apply both to the cloud and to 
Archa. | 


(2) Vyapagataakhilaavagrahaihi-with all sorts of drought and 
ess dispelled. Avagraha, meaning drought (want of rain or 
r), is dispelled by the clouds that bring in rain and water. Ava- 
a may also be taken to mean erratic or excessive rain, each 
hich can be as pestilential as total want of rain. 
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~-a friend whose friendship is not caused by any extraneous cause, 
consideration, or circumstance, but is a friendship without any 
reason or cause—Avyaaja Sauhaarda gqeaTaateta. This is best 
illustrated by His coming into, the world taking various forms. 
As Nammialwar has put it, there is no form of existence which He 
has not adopted. er & Horm Gwr eh ujor wes Am HHT d (Born out 
of every conceivable womb). : The upanishad praises Him as one 
who obtains lustre and glory by being borr. westar wate STATA: 
Consistently with Desika’s view that every mer it in the Lord, 
that makes Him what He is, is te be traced to the presence c? Daya, 
he sets out in this decad to-enjoy the avatars, and to show the part 
played by Daya in each avatar. Alreacy in sloka 35 it has been 
said that the Lord takes His several avatars only at the behest 
of Daya Devi. That idea is elaborated in this decad. Most 
appropriately the metre employed for the slokas of this decad 
is Prithvi qf}... Prithvi means earth. Avatara — aq —- 
is a descent into the earth. Prithvi is thus the topic of this decad, 
and it is also the metre employed for this decad. This is the last 
of the series of five different metres, all of which have 17 syllables 
in a paada or quarter, employed in this stotra. 

The consummate art of the poet can be seen fr om the 
followirz words allof which are synonymous with prithvi being 
employed in the slokas of this decad: 

Sloka 81—Jagat, K shiti; 82—Jagat: 83—-Kshiti, medini; 85— 
Jagat; 86 Kshiti; 87—Jagat, Kshiti; 88-—Jagat; 89-—-Visvambhara; 
Jagat; 90—-Bhuvi. g 

The omission of a word synonymous with prithvi in sloka 
84 relating to Narasimhavatara must be deliberate; probably to 
indicate that as per the boon accorded to Hiranyakasipu, he could 
not be killed on earth. 


ay fanadea paana o 
sfesaseand À petna | 
anfalaraieg Rafly agrad- 
Fal! aafaa: || | (ce). 


Kripe! vigatavelayaa kritasamagraposhais-tvayaa 
Kalijvalunadurgate jagati kaalameghaavitam | 


Vrishakshitidharaadhishu sthitipadeshu saanuplavair—- | 
Vrishaadripativigrahair-vyapagataakhilaavagrahaihiu (81) 
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(ripa Devi! Because of vou with a capacity to transgress banks 
unds (by overflowing), this world suffering under the fire of 
‘the dark age) is made into a Kalamegha (dark and rain-laden 
) by the Vigrahas (Images) of the Lord of Vrishadri which are 
fully fed (i.e., full of water), which are capable of dispelling all 
ht (distress), and which are to be seen along with their full 
e in Venkatachala and other permanent abodes of the Lord. 


The sentiments of the last sloka of the previous decad run 
his first sloka of this ninth decad. The cloud, and the chataka 
which looks up to that cloud for its sustenance, were referred 
sre. In this sloka it is pointed out that that cloud is nothing 
he archa forms of the Lord dwelling in the permanent—Sthi- 
da—forms of Images in Temples. 


n sloka 45 ante, Daya was likened to the clouds. Here the 
s are the Images of the Lord in Temples. As usual the upama 
ialogy is worked out to perfection. Let us enjoy the slesha 
in each of the epithets. 


1) Krita-samagraposhajhi: RaT: The clouds are fully 
yy water. They are QomGare) Biri Qua buao 
gr Oa hnamHipHe, as Tiumangai Alwar would 
it--clouds which have devoured the big ocean with shining 
noisy waters. The Archa form of the Lord is similarly well 
sy Daya Devi. «aq Samagra is fully. entirely; FIT 
-poshaihi fed. The proximity of the word aq traya 
the compound word ‘krita-samagra-poshaihi’ is fraught 
significance. Tt is only in the Archa forms of the Lord that 
| plays the largest part. Vibhava forms of the Lord have a 
ire of atat Feela or sport in them—-vide ‘ atmaleelaapade- 
> in sloka 35 used in connection with: Vibhava roopas of the 


Krita-samagra-poshaihi can also be taken to mean feeding 
7 one fully. This also will apply both to the cloud and to 
Archa. | 


(2) Vyapagataakhilaavagrahaihi-with all sorts of drought and 
ass dispelled. Avagraha, meaning drought (want of rain or 
r), is dispelled by the clouds that bring in rain and water. Ava- 
a may also be taken to mean erratic or excessive rain, each 
hich can be as pestilential as total want of rain. 
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Applied to Archa, this compound word can be taken to indicate 
the dispelling of all famine of spirit. Being ever present in our 
midst, and ever and anon approachable by us, we need never feel 
left out, or left alone. 

(3) Vrisha-kshiti-dharaadhishu-sthitipadeshu-saanuplavaihi: 


Along with followings or followers in-spots like Vrishagiri Hill. 


The Kalamegha or dark cloud full of water always sits on 
the hill-tops. It is attended by lightning, thunder, winds and so on. 


So too the archa forms of the Lord adorn Viishagiri and 
other sacred Hills like the Himalayas (Badriaath). Alagar Hill 
near Madurai, and so on. If the clouds are attended by lightning 
thunder and so on, the Lord in His Archa form has His own atten- 
dants (followers) such as Ananta (Adisesha) Garuda and Vishva- 
ksena (Commander-in-Chief) not to speak of the Alwars and 
Acharyas who also reside in the Temples in archa form round 
the Central Archa Form. 


Thus it is said this world is overrun by the great clouds that 
are Vrishadripati Vigrahaas— or the auspicious and lovable Image 
forms of Lord Srinivasa, and thereby has its heat engendered by 
Kali, the dark age, driven out. 


The greatness of Archavatara and of the benefits that Archas 
confer on the world is markedly emphasised in and by this sloka. 
That the Form of Lord Srinivasa is a Premier Archa Form is also 
pointed out. Desika’s fascination for Archa and for the Lord 
of Tirumala is once again seen here. 


For Vigatavelayaa, there is another rendering as ‘* Viduruta- 
lokayaa’ fasqaettwat meaning bearing up and supporting the 
worlds, as governing tvaya (you) referring to Daya. (81) 


ga aaa anvefaaga a a 
attaofafacaasagaf: ea aed: | 
fafraqufaaa AAAA 
gasda fafa AEREA | (<3) 


Prasooya vividham jagat tadabhivriddhaye tvam Daye! 
sameekshana vichintanaprabhritibhis-svayam taadrisaihi ı 


Vichitragunachitritaam vi vidhadoshavaidesikeem 
Vrishaachalapates-tanum risasi Matsyakoormaadikaamn (82) 
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Jaya Devi! After having begotten this varied and variegated 
s With a view to bring about its welfare and improvement 
ch notable acts like seeing, thinking about, etc., you enter into 
odies of (taken by) the Lord of Vrishaachala which are beautiful 
ovable because of their wonderful character and characteristics, 
rhich are devoid of all kinds of blenishes,—bodies like those of 
, tortoise etc. 


the avataras of the Lord are innumerable. astanti agar 
q. He who has no birth takes numberless births—as the Upani- 
puts it. But traditionally ten of those avataras have become 
celebrated. They are Matsya, Koorma, Varaha, Narasimha, 
ina, Parasurama, Rama, Balarama, Krishna and Kalki. 
: are referred to as the Dasavataras or Ten avatars of the Lord. 
a has given to us a stotra known as Dasavatara Stotra. In 
jecad he again celebrates those ten avatars. The purpose 
e Dasavathara description here is to demonstrate the Lord’s 
iditioned and spontaneous feelings of friendliness (Avyaaja 
ardha) towards the denizens of the earth, which are responsible 
is descent (avatara) into this world. 


“he first sloka of this decad was devoted to the enjoyment 
e Archavataras which are permanent avataras. This sloka 
stwo of the impermanent avatars, the Vibhava avatars, the 
wo out of the ten set out above, the matsya and the koorma, 
‘ish form and the Tortoise form. The eight other avatars 
en enjoyed in a sloka each,--slokas 83 to 90. 


t is first stated here that the purpose of the several avatars 
e afwafe  abhivriddhi—growth—of the created world. 
1g created the world and. brought it into being 3qa (prasooya) 
begins to work for its growth and fulfilment. The method 
ed for effecting this growth is indicated by the words samee- 
a-vichintana-prabhritibhihi: seeing, thinking etc. The Lord 
ws His Divine glance and there is growth all round. The 
always thinks about the welfare of the world that has been 
sd by Him. He is Viswa-paripaalanajaagarooka—faaaqqfeare 
wa—ever watchful about the protection of the entire world. 


Vhile thus describing the Lord’s seeing and thinking, Desika 
ery cleverly indicated the way a fish and a tortoise protect 
its respective offspring. The fish does not suckle its offspring, 
he tortoise. The fish feeds its baby by looking at it. The 
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parent tortoise thinks of the baby-tortoise and the baby grows 
thereby. Students of modern biology will confirm this peculiarity 
of nature in these two creatures, one which, has been observed 
and laid down in a very old saying: 


“ Fekshanadhyanasamsparsaihi matsya- koorma-vihangamaha 
Pushnanti svaanapatyaani............ i 


Sga: ARAARA: | 
gofa AANA os. Il 


The Matsyaavatara and the Koormavatara are indicated by 
the reference to the fish and tortoise, matsya and koorma. The 
Lord assumes the form of a fish and protects the world by His 
glances. The Lord assumes the form of a tortoise and thinks 
about the world and thereby works its welfare. 


How is he enabled to do so? Daya Devi enters into His 
bodies—the fish body and the tortoise body—of her own volition 
(swayam). The bodies are ‘ Vichitra-guna-chitrita’ beautiful and 
lovely to look at because of their marvellous make up. And they 
are ‘vivida-dosha-vaidesika ° far removed from all sorts of faults 
and blemishes. Because it is referred to as a body, the Lord’s 
body should not be confounded with the perishing and perishable 
bodies such as ours. The material of those bodies is suddha-satva. 
It is not trigunaatmaka, i.e., made of satva, rajas and tamas. 


Lord Sri Krishna’s exposition in the Gita about the ‘nature 
of his incarnations must be properly understood before we can 
attempt to evaluate those incarnations. The two: compounds 
‘vichitra-guna-chitritaam’ and ‘ vivida-dosha-vaidesikeem’ as quali- 
fying the word tanum (a4) remind us of all the excellences of 
the Lord’s body assumed during avatars, as described in the Gita 
and enjoyed in the other Sanskrit and Tamil religious classics of 
our land. Just as the Divyaatmaswarcopa of the Lord has the 
two chief characteristics known as ubhaya-linga viz., kalyanaguna- 
poorti peangi and heya-gunaraahitya Zmora (full of 
all auspicious “qualities, and totally devoid of bad or evil qualities,) 
the Divya-mangala-vigraha is also vichitra-guna-chitrita and vividha 
-dosha-vaidesikee. 


Readers would have noticed how the word vigraha was used 
in the previous sloka, while the word used in this sloka is Tanu, 
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oth the words are capable of signifying the body: but vigraha 
, more appropriate to denote the body which is the image or Idol 
nd Tanu to denote the body of the Lord during His avatars as 
ama, Krishna etc. That is why these latter are referred to as 
icarnations. 


Svayam-visasi-matsya-koormaadikaam-tanum—Y ou yourself of 
our own accord enter into the bodies such as those of the fish 
nd tortoise. The Lord takes those forms and Daya Devi 
nters into them. The upanishadic Tat-anupravisya—aeqtaea 
{uring the process of creation) is brought to our minds here by 
ae use of the word Visasi—faatfa. There the Lord is said to 
nter into the world creaied by Him out of Himself. Here Daya 
evi is said to enter into the-bodies adopted by Him during His 
acarnations. 


The words prabruti—rufa—and the word aadi—atfe—have 
een deliberately used to include the Hamsavatara of the Lord 
yy suggestion. It is not one of the ten notable avatars. Hence 
t is not named, but left to be understood, since there is no intention 
o specify it. The ancient saying extracted above refers to birds 
n addition to fish and tortoise, and the process of feeding in regard 
o birds is indicated by the word samsparsaihi~ deat: by close 
ouchorembrace. Itis awellknown fact that birds closely embrace 
heir young ones: in fact hatching is a process of close contact 
very much akin to embrace. 


The protection afforded by the Lord in his incarnations is 
1ere pointed out to be a Dayakarya, Daya’s act. Having created 
‘he world the Lord does not leave it to itself. He casts longing 
ind loving glances at the world. And the world is always in His 
‘thoughts. Thereby He protects and helps the world to grow. 
The desire to protect is furnished by Daya Devi. 


The reference to the two incarnations of Matsyavatara and 
Koormavatara as the bodies of Vrishachalapathi is intended to 
convey to us Desika’s conviction that the Archavatara of the Lord is 
potent enough to furnish the basis for vibhava-avatara. This is a 
very noteworthy idea of Desika which finds expression in the Paduka 
Sahasra and other works in Sanskrit and Tamil. Consistently 
with those sayings Desika refers to the Vibhava avataara bodies 
as belonging to Lord Srinivasa, Himself an Archa (Vide also Bhava- 
to-avataaraan wadistarer of Varadaraja Panchasat). 


20 
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qnieaaaa faa wala aafaziee 
avfafagaat fazwmaanala | 
siaga ARA Alea 
aggid ad aalaga aga 1 (<3) 


Yugaanatasamayochitam bhajati yoganidraarasam 
Vrishakshitibrideesvare Viharanakramaat jaagrati 3 


Udeernavachaturarnavee kadanavedineem medineem 
samuddhrutavatee Daye! tvadabhijushtayaa damshtrayaa" (83) 


Daya Devi! At the end of yugas (i.e., at the time of Pralaya) 
Lord Srinivasa enjoys the pleasures of yoga-nidra (yogic sleep); 
by the time He, as part of the same sportfulness, gets awake, the 
earth is swallowed up by the swelling waters of the four seas; and 
you noting its distress lift it up by means of the Tusk (Tooth) (of the 
Varaha, Boar) into which you merged (combined). 


On one occasion when the world got submerged in water 
the Lord lifted it up by taking the form of a boar and holding the 
earth aloft on the Tusk (protruding tooth) of that Boar form. 
That avatara is the topic of this sloka, but it is to be noted that 
there is no reference to the Varaha or Boar. It is left to be inferred 
from the word damshtra—#sz. The place of Daya in each avatar 
is the chief point that Desika wants to drive home, in singing about 
the avatars here in the Daya Sataka. In this avatara -her place 
is in that tusk which lifted up the earth, ‘ tvat-abhijushtayaa ’— 
annexed or attached to you. There is a rendering for this phrase 
as tatabhi-jushtaya damshtrayaa’ qefayscaT meaning the 
tusk or tooth annexed to Him, the Lord. ‘Tvat’ is the better 
reading than ‘tat? The emphasis is on Daya’s part in the redemp- 
tion of earth from water. : 


Just as seeing and thinking were attributed to Daya in the 
previous sloka, the uplifting tusk in the Varaha avatara is associated 
with Daya in this sloka. 


Pralaya is nicely referred to here as the period of the Lord’s 
yoga-nidra. It is also said that this sleep is a fitting pastime for 
the Lord at the end of the yuga. This ‘sleep’ is resorted to by 
way of enjoyment by the Lord. It is nidraa-rasam or the pleasure 
of sleep. 


oleep terminates with awakening, Like sleep, 


| the awakenin 
s also a viharana or sport to the Lord. i 


The seas are referred to as the four seas—it must mean seas 


rom all the four directions. In the Hindu mythology the nuniber 
of the seas is seven and not four. (83) 


aaa BASS 
pegi oftepematenstt aa BF | 
at niiina 
adaaza zat agag ae (<2) 
Sataapatalabheeshane sarabhasaattahaasodbhate 
sphuratkrudhi parisphutadbhrukutike-api vaktre krite ı 


Daye Vrishagireesitur- Danujadimbhadattastanaa 
sarojasadrisaa drisaa samuditaakritir-drisyasen (84) 


Daya of Vrishagirieesa! Though the frightfulness of the thick 
cluster of matted hair (mane), the fast and frightening loud rear, 
and the trembling eye-brows, rendered the face (of the Lion-God, 
Narasimha) quivering with anger, terrible to look at, you are seen 
in your full bloom and colours suckling that child (Prahlada) of the 
demon (Hiranya) through the eyes that resemble the lotus. 


This sloka deals with Narasimha Avatara-—the incarnation 
in which the Lord was seen with the body of a man below the 
neck and the face of a lion above the neck (armveqtfated 
pusrcaqate). It is a mixture of the lion and the man ((grib 
555 Aias). In this sloka we see only the lion portion——the 
face portion. It was terrible to look at. The (sataa) mane was 
frightening with its cluster (patala) of matted hair. To that was 
added attahaasa (loud laughter) the terrific roar issuing from the 
lion’s mouth. The eyebrows were quivering (with anger). Indeed 
the whole face was indicative of the anger that the Lord felt at 
the atrocities and iniquities of Hiranyakasipu the demon-king in 
subjecting his own son—e boy—(ser Ameer) to endless 
tortures,—all for the fault of daring to talk in his presence about 
the greatness and might of the Lord. The intensity of that anger 
is echoed in the words of the.first half of this sloka which is intended 
to describe it. 
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Just as we areleft wondering as to what place, lot, or part, soft 
and sweetnatured Daya is going to have in this fiery and fire-emitting 
(sr srerm) process, Desika delights us by giving to us the 
latter half of the sloka, in soft and mellifluous language—({Just 
the opposite of the language employed in the first half)—-which 
tells us that in the midst of that ferocious face, Daya had her place 
in the eyes of the Lord,—the soft, sweet, lotus-like eyes, which, 
so to say, suckled child Prahlada,—the devotee of devotees, and 
gave him sustenance, strength, and courage. 

Danuja is asura, Dimbha is child, Datta-stana is giving and 
nourishing with breast milk. Daya Devi, mother of all that she 
is, (Bhuvana-jananee—sloka 72 ante) demonstrates that mother- 
hood to Prahlada by giving him that milk. She is now seen blended 
with the lotus-like eyes of the Lord. ‘ Sarojasadrisaa-drisaa-samu- 
ditaakritir-drisyase.” The brows of the Lord immediately above 
the eyes quiver with fire. The mane further up is bristling with 
anger. The nostrils and the mouth are spitting fire and letting 
out peals after peals of thundering roar. In between, are the eyes 
of the Lord, soft, quiet peaceful and unruffled by all that is seen 
above and below, and those eyes bespeak love and peace, courage 
and comfort to the child Prahlada. Truly a wonderful pen-picture 
this. And note the words employed to describe the terror and 
to describe the peace. Sense and sound fit each other. Who but 
a Kavi-simha can. sing of Nara-simha in such apt and wonderful 
language? . 

The word ‘Krite? #q of the first half has to be read with 
the word ‘drisyase’ ¢aq& with which the sloka ends. Though 
the face was made to look so terrific, you Daya Devi are seen like 
alotus. The use of the word Krite shows that the Lord deliberately 
took on that fearful face with a view to frighten and subdue that 
demon-king, who thought he was invulnerablé and that there was 
no god but himself. This mixture of man and lion was also adopted 
in view of certain boons granted to him by Brahma. 


Whatever that may be, the Lord was not able to spoil the 
beauty of His own eyes and to make them frightful on a par with 
the rest of the face. For are they not the seat of Daya as enjoyed 
already in previous slokas such as 42 and 48? 


A very great truth is divulged here. The lotus eyes of the 
Lord are a distinguishing feature and identifying mark of Lord 
Srinivasa. He is for that reason known and very often referred 


tO I Lami aS Kannan (& ememr), one with yes. 
Markandeya in the Vana-Parva of the Maha Bharata draw: 
attention of Yudhistira and his brothers to those lotus eye 
Lord Sri Krishna, and asks them to surrender themselves to 
as He is by that very fact the Lord Supreme. And whatever m 
for the supremacy of the Lord, it is Desika’s conviction that 
of Daya’s making. 


The sloka has been hitherto understood only-in the ligl 
the words employed and their exact meaning. So underst 
the eyes of the Lord have been enjoyed as soft and sweet li 
lotus. But taking the whole of the first half of the sloka calcu 
to describe that angry face (spuratkrudi) it is impossible to es 
the conclusion that to Hiranya,—to strike terror in whose ı 
that fearful lions’s face was put on,—even the eyes looked 
and fierce. This is how several Alwars have sung about this av 
(e.g, gore A, Tirumangai Alwar, ‘ orflant& soire 
Tirumalisai Alwar) Desika’s enjoyment of the Lord has al 
followed that of the Alwars. So it is intended—we may s 
assume—that the eyes also of Lord Narasimha were fearfi 
Hiranya. | 


This interpretation is essential to bring out another 
quality of the Lord--the aghatita-ghatanaa-saamarthya or 
capacity to bring together and blend opposites and irreconcil: 
The eyes of Lord Narasimha shot out fire and anger to Hir: 
the father. At the same time and place, those very eyes exh 
love, affection and compassion to the boy Prahlada, like a 
exhuding honey. The lioness is capable of frightening the ele] 
with its fiery and fierce looks (8 of)Sa as Andal v 
have it) even during the time when it is suckling its baby thr 
its teats. That is a place where two different feelings are s 
taneously let out from two different organs. But here it i 
same organ at the same time emitting fire to one person and sec! 
milk and honey to another. Desika’s poetic genius aloni 
conceive of, and describe, such a phenomenon. 


In a stotra of Desika called Kaamaasikaashtaka this 
finds a place almost with the same words. The high-sou 
first half is there in its entirety. The second half is as follow 


agente | FqTSvaaAAl 
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As that sloka is addressed to the Lord, just as this sloka is addressed 
to Daya, He is called Kripaa-Kapata-Kesarin! meaning “ you who 
out of Kripa or mercy disguised yourself as a lion!’ Kesari is 
the mane, and a lion is known as a Kesari for that reason. The 
last words of that sloka ‘‘ Vyatibishajyate Vijayate” =afafrasaq 
ayeqa in substitution of “ Samuditaakritir-drisyase ”? of this sloka 
mean; are seen to doctor (administer medicine) to counteract the 
father’s cruelty. 


As in sloka 83, in this sloka of Daya Sataka also no open 
reference has been made to Narasimha, the avatar whicb is the 
topic of this slcka. 


gamaga fafanfied: aala: 
ancaliakeal fanaa a aÀ | 
amaa anaana Rig- 
AURA RRAIN || (cs) 


Prasaktamadhuna vidhipranihitais-saparyodakaihi 
samastaduritachchidaa nigamagandhinaa tvam Daye! ı 


Asesham aviseshatas-trijagad Anjanaadreesitus- 
charaacharam acheekaras-charanapankajenaankitam n (85) 


Daya Devi! you made all the three worlds consisting of movable 
objects and immovable objects, without distinction, bear the imprint 
(seal) of the lotus Foot of the Lord of Anjanaadti, from which flows 
honey in the shape of the water offered (to it) by Brahma in worship, 
a foot which is capable of cutting asunder (dispelling) all sins, and 
which has the flavour and the perfume of the Vedas. 


This sloka deals with Trivikrama avatara. This is the one 
avatara that has been the subject of frequent praise in the ancient 
Vedas themselves. Needless to say the Alwars and Andal have 
celebrated it in their verses in a very large measure. Mahabali, 
an asura, had in him one great merit. Like the celebrated Karna 
of the Mahabharata, Bali was a great giver (arar). The Lord 
exploited that merit in him, and begged of him in the shape of a 
dwarf (vamana) three feet of land to be measured by Him 
with His own foot (rere cow urg gsr UTET Upo L). 
In spite of the obstruction offered to such a gift by his own 
preceptor Sukracharya, Bali promised the Lord what He wanted. 
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And hardly had Bali said ‘yes.’ when the Lord grew into 
nighty proportions, measured all the world in one foot, all the 
space above in another, and asked Bali, space for the third. 


In this act of the Lord reclaiming the world from Bali, Desika 
sees ONE great virtue, which no one else has thought of, and sings 
vbout it as Daya’s grand idea and act, done in the irterests of the 
safety and redemption of mankind. In measuring this earth by 
His foot the Lord is rightly pointed out as having placed His foot 
yn all objects—-chara and achara, moveable and immovable. He 
s said to have left the imprint (seal) of His foot on all, irrespective 
of everything (Aviseshataha). 


What a lovely and glorious foot? It is a charana-pankaja— 
1 foot that is alotus. Just as a lotus exhudes honey, this charana- 
yankaja Foot-lotus, gives out plentiful of honey—-rendered more 
olentiful by the paadya Wry (water offered to the feet of respectable 
xersons in worship intended to wash them) that Brahma, the four- 
aced, offered in worship to the uplifted foot of the Lord in His 
[rivikrama form. That water is referred to here as saparyodaka, 
—or water used for worship. Saparya is worship, pooja. 
3rahma seated in his Satyaloka found all on a sudden the advent 
xf the Lord’s foot there and immediately offered paadya to it. 
[hat became the Ganges. Here the upama of the lotus is pushed 
urther and the water flowing from the foot which is a lotus is 
‘eferred to as madhu or honey in that lotus.. 


The Foot of the Lord is next described as Samasta-duritachchida 
All sins are dispelled thereby. Chchedana is forcibly cutting. 
Che sins are all cut asunder by resort, in any form, to the Lord’s 
charana-pankaja. 


Nigama-gandhina is the next description. Exhuding the 
yerfume and fragrance of the Vedas. This is a very favourite 
heme with Desika. Vide aardrastfarfcad——Velateeta sruti pari- 
nalam of Bhagavadhyana sopaana and aratfaatsta fafaga 
Aamoditopinigamairvibhurangriyugme of Goda stuti. wa JAT: 
menman Sarve-vedaha-yatpadam-aamananti. All the Vedas 
leal only with His Feet. So they have the fragrance of the 
Vedas. 


The Lerd’s charana pankaja is the seal. The whole world— 
ay the three worlds—got that seal affixed on them. Who put 
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seal on them? Daya herself. Note ““Tvam Daye!” at the 
f the second paada. Tvam ankitam acheekaraha—You made 
world) bear that mark or imprint of the seal. In all the other 
s of this decad where the sacred Hill of Tirumala is referred 
-is Vrishaachala, Vrishadri and so on. In this sloka alone, 
ver, it is referred to as Anjanaadri—the collyrium Hill. Anjana 
lyrium is a thick black paste very often used to bedeck the 
with, especially by ladies. Here, where the imprint of a seal 
theme of the sloka, the reference to that black paste is obviously 
yseful. Anjana serves the purpose of the ink that is used 
it seals on documents nowadays. 


To put our mark or name on a book or paper is to indicate that 
book or paper belongs to us. Daya Devi by affixing the seal 
e Lord’s Foot, which has several marks on it 


TORE eae UC RAC EE Casha 


‘scribed by Alavandar in his Stotra Ratna, makes it certain 
the entire world belongs to the Lord and is His property. 
for us to realise this, that we are His property. Not only 
itting the mark of His foot on our heads, but by the wafting 
e fragrance of the Vedas towards us, Daya Devi reminds us 
we are His property. And by the touch of that foot our 
ire all banished and we become pure. 


Chis is what Trivikrama achieved, claiming all the worlds as 
wn and indelibly sealing them with the seal of His feet. This 
un the work of Daya. 


(his sloka is the vital sloka in this decad. The ‘ nirupadhi 
va’ of the Lord is beautifully brought out by the word ‘ avishe- 
ha.’ It means without any distinction difference or discrimi- 
n. It also means without any merit or value. Ramanuja 
; gadya has referred to the Lord as ‘ Anaalochita-visesha- 


a-loka-saranya’ awatetfrafaaty AINETTA. 


Te is the refuge of all, and one who never pauses to look 
1y merit in them. The words of this sloka remind us of that 
ption by adopting that sentiment and employing those very 
; asesha and visesha. This glory of the Lord was best demons- 
. in His Trivikrama avataara, and is a feather—nay, a bright 
-—in the cap of Daya Devi. 
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RATTAN TIAA NRA- 
faa ENEE: | 
qaszaga aq aaga 
fara gad aa gadha ZAA | (<S) 


Parasvatha tapodhana prathana satkratoopaakrita- 

kshiteesvara pasuksharat kshatajakumkumasthaasakaihi\ 
Vrishaachaladayaalunaa nanu vihartum aalipyathaa- 

nidhaaya hridaye Daye! nihatarakshitaanaamihitam4 (86) 


Daya Devi! It looks to me that the merciful Lord of Vrishachala 
has smeared you in sport with the kumkum-like blood flowing from 
the bodies of the kings of this earth who. were slain like cows in the 
sacrificial Yaga of warfare conducted by that person rich in religious 
penance and holding a battle axe (in his hand) (Parasurama), with 
the idea of securing the safety of those who are rescued and protected 
by being killed. 


Parasuramavatara is dealt with in this sloka. Parasurama 
and Balarama are, as already stated, included in the Dasavataaras, 
but they are avatars differing from the other avatars in several 
important respects. Firstly they are not the incarnations of the 
Lord Himself fully. Parasurama is Avesaavataara. Taare. 
Balarama is am incammation of Adisesha. Avesaavatara means 
the Lord entering into an individual soul im an intense and intensive 
manner. Parasurama was bern as a Brahmin, son of a great sage 
Jamadagni.- To secure His purposes, the Lord entered into that 
person, and for that reason that avatar is celebrated as an avatar 
of the Lord Himself. The aavesa maa or entry of the Lord 
ended when Parasurama confronted Sri Rama, the next avatar. 
Parasurama is believed to be still alive, being one of the chira- 
jeevinaas fazsfifaat: like Hanuman and Aswathama. 


' That apart, Parasurama’s one great work was the extermi- 
nation of the Kshatriya Vamsa {race of kings), not once but 21 
times. Because his father Jamadagni was killed by some Kshatriyas, 
he took the terrible vow of destroying all Kshatriyas. This he 
achieved by indulging in an orgy of war and killing. As explained 
by Lord Sri Krishna in the Vibhoothi Adhyaya of the Bhagavat 
Geeta, no one can achieve anything of importance except by the 


noes! AD amm Oe HAR ane nf thea 
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kings of this land, Parasurama was infused,,with<the spirit of the 
Lord. The Kings deserved to be killed because they were evil- 
minded and sinful. By beiig punishéd | for ‘their’ sins they were 
really benefited, for it is belteved: that punishment of that sort 
results in the safety of the killed, who are totally redeemed from 
their sins and taken'to the higher’ Worlds. In Srimad' Ramayana 
Kishkinda Kanda, Sri Rama. says, that. Manu, has. laid down 


“uafiSazveteg: geal Git aa o 
a fetereataaPa aa gA aan ye _ (18233) 


(Persons who having" "committed sins ‘and crimes, ' get’ punished 
therefor ‘by the Kings ‘of the land, -become:-pure (devoid, of sin . and 
crime) ‘and “attain swarga (the land of the gods) even like, good. 
people get them by’ their good deeds).. ee is i, 

This truth is summarised in thissloka i the words freacirarat: 
fie: nihatarakshitaanaam hitam—the welfare (hita) attained by. those - 
who “are ‘protected by being killed}.as a punishment. “That the: 
Lord as Parasurama had this in mind when destroying thé Kshatri-' 
yas 1s expressed by the words— frarat-nidhaaya—and aaa, Hrudaye 
haying m mind—keeping in mind—this , truth about „hita being 
conferred on those who.are- slain. , bes EA ee soe 

| The other. analogy. ofa yaga art also Enp this meaning. 

The -warfare in which Parasurama killed the kings is referred to 
ay a kratu— J or yagua qğ—a religious ` sacrifice. It is 
a- -saj-kratu Aa good, and. holy sacr ifice. The pasu FE or. 
animal, that.is sacrificed at yagas and yagnas, it is believed, goes. 
tadSwarga. ,-So. too the Kings, mowed down. by Parasurama, are 
medicated. as having-attained Swargaloka... i a 
iss Phe’ reference to Patasurama-rby the onde: ‘ parasvatha- 
tapodhana.’ is itself significant. He was referred to as asahanamuni. 
in:Sloka <64. Here:he isthe axe-haaded tapasvi—an apparent’ 
contradiction. da prathena satkratu there are two aspects, war: and 
yaga. .Parasvatha indicates war, and Tapodhana, indicates yaga. 

- War, cruelty and destruction have no place in- “Daya’ s dictio-, 
nary... .As such, it is only the. hita or welfare that is worked thereby. 
that gives Parasurama and his. actions a, place in Daya Sataka, 
T hat, ;aspect is stressed in ‘this sloka and referred to as nihata- 
rakshana, protection ofthe killed. - bo | 


y Even so Desika does not. desire to associate Daya with Parasu- 
rata’ act, . Instead he refers to Vrishaachala-Dayalu the merciful, 
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Resident of Vrishachala asthaying been. responsible for the massacre 
wrought by: Parasurama. 


It is up to every one to enjoy the nice trick played by Desika 
in. this sloka of deliberately referring to Parasurama’s. cruel feats 
not'as Daya’s acts but. as.those of the Dayala of Vrishachala. 
What is more, all along what Daya has done to the Lord has. been 
mentioned“in several ways and several places. ` Thisis the only 
sloka which. sings of what the Lord.does to Daya. He'is said to 
smear Daya’ Devi with the blood of the sacrificial cows—kings—- 
in«* sport—vihartum. fa@q. It is intended as a saffron-paste. 
Kumkuma is saffron and sthaasaka‘is. perfume or fragrant unguents. 
err arfaa: is smearing, “here with perfumory unguents. 


` That Desika’ hasssung this sloka in this wise to find a ‘place 
even for Parasurama ‘avataara in this Daya Sataka is‘clear from 
the use of the word Nanu qq. ‘Is it not so? “Tt must be ‘so. 
At least it looks to me to be so. 


Eii zaanfgà pgfan 
daat fad ggio aa r 
saasaa QANA. agan Tgm- 


ELIZIA aaa H (c9) 
Kripe! Kritajagaddhite! Kripanajantuchintaamane' 
Ramaasahacharam. kshitau Raghudhureenayaniyaa tvayaa 


Vyabhajyata saritpatis-sakrid avekshanaat tatkshanaat 
. prakrishta bahupaatak aprasumahetunaa setunaa "> (87). 


' Kripa Devi! Doer:of good:.to the world! . Bestower.of desires 
on helpless and hapless beings!» It is only by’ you,—-who',made the 
Lord; who is ever followed by Lakshmi, come (into this world): as 
the chief of Raghu’s race, in-those days (i.e. at the time of Ramavatar), 
that the gréat ocean ‘(lord of. the rivers) was divided into two by 
means of a bridge (Sethu) which, by:.a ‘single sight of it,:is: ere 
of iiotantancousiy subduing (quelling): all numerous heinous sins. . 


Parasutama to” Sri’ Rama=what a ` pleasant; and pleasing 
transition!" “Parasutama is also a’ Rama. ‘Balarama who is to 
come ‘next’ is also a Rama: ` But when’ oné says Rama.” no one 
thinks of any one except Sri Rama, celebrated by Valmiki in the 
greatest epic of all times, Stimad Ramayana.’ Parasurama and 
Balarama are. Ramas with. prefixes.. Rama simpliciter is Sri Rama. 


DAYAA SATAKAM 


Yesika has said elsewhere the greatness of Rama has made 
possible for anyone else to answer to that name (FT10 & tig ib 
F LILIT GLILG.) 


it is here said that it is Daya who made the Lord a Raghu- 
sna, the chief of the race of Raghu. That is why out-of 
e avatars, this avatara alone is enjoyed by Desika in the Dasa- 
a stotra by the term ‘ Karunaa Kaakusta.’ eT PEET 
u was so great and noble that he gave his name to the race 
hich he belonged—the Soorya Vamsa. He was also one 
established the Saranagati cult by his conduct. While enu- 
ting the notable Saranyaas, or protectors of those who take 
e in them, Desika has included Raghn’s name among them 
WT Std Tat aE sadt......Abhayapradana Saaram. 

is here said to have made the Lord a Raghu-dhureena, 
ef of Raghu’s race and also a leader amoag Saranyaas,— 
u being indicative not only of the race of Raghu but also 
e race of protectors of prapannas. Thus an important aspect 
mavatara is mentioned, and Daya said to be responsible for 
', Saranaagata Samrakshana, which was the declared vrata 
ve) of Sri Rama 

aga aa aaa a ard | 
ayy aaa gardaa AT FA |) 

(here are ever so many points of merit in Ramavatara. In 
loka Desika emphasises the legacy left by Him of the Sethu 
idge across the sea, built during Ramavatara, as the most 
inding feature of Ramavatara for the benefit of posterity. 
t came and went, but the Setu He built is a permanent relic 
at glorious avatara, and is today saving millions of people 
get a mere sight of it “‘Setum Dhristva”— q qer 

y by seeing the a or bridge,—so goes an ancient vachana 
al sins disappear. q iea aq aaaf wetted: wa sefa 
wate afa. Wandi Panchasat). By seeing that Setu 

, these born im this world are able to cross the ocean of 
ra. Setu was built to make Rama and His army tocross 
nto Lanka. That selfsame Setu helps us to cress the ocean 


msara and reach the glorious city of the Lord’s Feet (see 
51 ante). 


arit is river. Sarit-pati is the lord of the rivers—i.e., the 
. it was vyabhajyata—divided into two by Daya who by 
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king the Lord become Rama was responsible for the erection 
the Setu or bridge, dam, across the ocean. Setu darsana and 
husnana are held very sacred by all Hindus and are believed 
cleanse us of all our sins. And that is Dayakaarya—the work 
Daya. 


The reference to Mahalakshmi the consort of the Lord in 
; sloka must be specially enjoyed. There was no reference 
Her in any of the previous slokas of this decad. Her place 
the Ramavatara is unique. The Ramayana itself is called 
taayaascharitam mahat” dramarated Fed. Her placein Saranaa- 
i, and Her faving been responsible for the construction of 
Setu, do require that prominent mention should be made about 
r in a sloka about Ramavatara. ‘“‘ Raghavatve-abhavat-Sita ” 
Asaa dat sfn Hosea iy |...is what the Vishnu Purana 
; said. To sing about the Raghu-dhureena without mentioning 
‘ta will be improper and incomplete. As She follows Him 
each avatar as stated in that sloka of Vishnu Purana, the refe- 
ce to Him in this sloka is as Ramaa-sahacharam—HT aga 
> who is followed by Rama (Lakshmi). Or is it one who follows 
kshmi? Vide anas afaerfa “She” is understood in every 
itara, but in the Ramavatara she is very prominent. In Krishnaa- 
aara again as Rukmini, Lakshmi fills an important place. and 
in the next stoka but one She is going to be referred to. 


Another special feature of this sloka is two extra sambhuddis 
catives) in her praise, in addition to the usual Kripe! One 
Krita-jagad-hite!—-one who accomplishes the welfare of the 
tid. The other is Kripana-jantu-chintamane! Chintamani is 
it mythological precious gem which like the Kalpaka tree is 
yable of conferring all desired boons. To those who realise 
it they are Kripanaas, helpless beings, Daya is the Chintamani, 
iferer of all boons and desires. One of the qualities referred 
in Valmiki’s classical questionnaire to Narada is contained in 

question ‘ Sarva-bhooteshu-Ko-hitaha ° qa Tay at faq: The 
rds Krita-jagat-hite reflect that quality of the Lord. The Lord’s 
CITHAAATT LET lat is summarised by the epithet Kripana-jantu- 
ntamane! Dayea’s great qualities are best reflected 11 Rama 
o for that reason is known as Karunaakaakutstha— erTaTacea: 


ay naaa gift: Afà 
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As Desika has said elsewhere the greatness of Rama has made 
it impossible for anyone else to answer to that name (mmn & tig tb 
ATT & Lit st SG.) | 

It is here said that it is Daya who made the Lord a Raghu- 
dhureena, the chief of the race of Raghu. That is why out of 
all the avatars, this avatara alone is enjoyed by Desika in the Dasa- 
vatara stotra by the term ‘ Karunaa Kaakusta.’ pemr racy 
Raghu was so great and noble that he gave his name to the race 
to which he belonged—the Soorya Vamsa. He was also one 
who established the Saranagati cult by his conduct. While enu- 
merating the notable Saranyaas, or protectors of those who take 
refuge m them, Desika has included Raghn’s name among them 
faafia atta aa aaea Saay......4bhapapradana Saaram. 
Daya is here said to have made the Lord a Raghu-dhureena, 
a chief of Raghu’s race and also a leader amoag Saranyaas,— 
Raghu being indicative not only of the race of Raghu but also 
of the race of protectors of prapannas. Thus an important aspect 
of Ramavatara is mentioned, and Daya said to be responsible for 
it, viz., Saranaagata Samrakshana, which was the declared vrata 
(resolve) of Sri Rama 


aaa aaa septa aa FA II 

There are ever so many points of merit in Ramavatara. In 
this sloka Desika emphasises the legacy Ieft by Him of the Sethu 
or bridge across the sea, built during Ramavatara, as the most 
outstanding feature of Ramavatara for the benefit of posterity. 
Rama came and went, but the Setu He built is a permanent relic 
of that glorious avatara, and is today saving millions of people 
who get a mere sight of it “Setum Dbhristva °— ad gT 
merely by seeing the Setu or bridge, | goes an ancient vachana 
(word)—all sins disappear. q drat àq aaaf waxed: at welt 
aga wate axa. (Varadaraja Panchasat). By seeing that Setu 
today, these born im this world are able to cross the ocean of 
Samsara. Setu was built to meke Rama and His army to cross 
over into Lanka. That selfsame Setu helps us to cress the ocean, 
of Samsara and reach the glorious city of the Lord’s Feet (see 
sloka 51 ante). 


Sarit is river. Sarit-pati is the lord of the rivers—i.e., the 
ocean. Ht was vyabhajyata—divided inte two by Daya who by 


DAYAA SATAKAM 163 


ig the Lord become Rama was responsible for the erection 
è Setu or bridge, dam, across the ocean. Setu darsana and 
nana are held very sacred by all Hindus and are believed 
‘anse us of all our sins. And that is Dayakaarya—the work 
aya. 


[The reference to Mahalakshmi the consort of the Lord in 
sloka must be specially enjoyed. There was no reference 
er in any of the previous slokas of this decad. Her place 
e Ramavatara is unique. The Ramayana itself is called 
ayaascharitam mahat” Mamaa qed. Her placein Saranaa- 
and Her faving been responsible for the construction of 
etu, do require that prominent mention should be made about 
in a sloka about Ramavatara. ‘‘ Raghavatve-abhavat-Sita ”’ 
sqaq dar so eorspafs i...is what the Vishnu Purana 
aid. To sing about the Raghu-dhureena without mentioning 
. will be improper and incomplete. As She follows Him 
ch avatar as stated in that sloka of Vishnu Purana, the refe- 
: to Him in this sloka is as Ramaa-sahacharam—@AT aT 
who is followed by Rama (Lakshmi). Or is it one who follows 
hmi? Vide ama afacorfa “She” is understood in every 
ira, but in the Ramavatara she is very prominent. In Krishnaa- 
ira again as Rukmini, Lakshmi fills an important place, and 
the next sloka but one She is going to be referred to. 


Another special feature of this sloka is two extra sambhuddis 
atives) in her praise, in addition to the usual Kripe! One 
‘rita-jagad-hite!—one who accomplishes the welfare of the 
d. The other is Kripana-jantu-chintamane! Chintamani is 
mythological precious gem which like the Kalpaka tree is 
ble of conferring all desired boons. To those who realise 
they are Kripanaas, helpless beings, Daya is the Chintamani, 
erer of all boons and desires. One of the qualities referred 
1 Valmiki’s classical questionnaire to Narada is contained in 
question ‘ Sarva-bhooteshu-Ko-hitaha’ a4yay #1 fat: The 
is Krita-jagat-hite reflect that quality of the Lord. The Lord’s 
mamaata Stat is summarised by the epithet Kripana-jantu- 
tamane! Daye’s great qualities are best reflected 11 Rama 
for that reason is known as Karunaakaakutstha— HeThTHes: 


at gaan ARa: wifed 
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aazam FAA- | 
eAMeTAeTNA BETA: I o (<2) 


e! paravatas-tvayaa Vrishagireesituh kreeditam 
jJagaddhitam aseshatas-tadidam ittam arthaapyate ı 


lachchalaparichyutapranata dushkritaprekshitair- k 
hataprabaladaanavair-Haladharasya helaasataihi n . (88) 
Kripa Devi! All the sportings (leela) without exception of the 
1 of Vrishaadri, Who is ever amenable and subservient to you, 
(because of that very fact) calculated for the hita or welfare 
1e world. This is well borne out by the hundreds of sports, in- 
ed in by that wielder of the plough (Balarama), which overlook, 
fail to attach importance to, the misdeeds of those who pay 
sance (bend themselves in salutation), ostensibly because of in- 
‘ty (due to heavy drinking), and which are responsible for killing 
ral strong and noted asuras. | | 


As already mentioned in the commentary on Sloka 86, Bala- 
1 is a secondary avatara of the Lord. Sesha (Adisesha) the 
ent-Couch of the Lord was born as Lakshmana when the 
| came as Rama, and as Balarama when the Lord came as 
ona. As the younger brother in the earlier avatara and as 
‘Ider brother i1 the later avatara, Lakshmana and Balarama 
‘ctively occupy a subordinate position and play a secondary 


if anger was the keynote to Parasurama’s acts, drink is Bala- 
’?s favourite pastime. Excessive drink leads to intaxication 
ng such moments vision is blurred. That is caught hold 
7 Desika here nicely, and it is stated that vision being dim, 
mition of the faults of those, who have appealed for succour 
ing obeisance (pranata), slips, with the result that their faults 
nonoticed. In sloka 8 at the beginning of this stotra some 
of dosha-adarsanatvam aaraa (fault-unsecingness) was 
uted to the Lord Himself. That was caused by the. amours 
eela Devi. In this Balaramavataar, there is the same lack 
ding note of the devotee’s faults: but this is due to drink. 


)verlooking sins is what Daya Devi is anxious to bring about 
> Lord, so that those sins may not stand in the way of His 
ling His protection to his pranataas (worshippers). That 
is achieved in Balaramavatara by His frequently getting 
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irunk, and not being. in a position to take note of the sins of 
sranataas. This is a novel method of discovering merit even in 
jrunknness., But as already stated, Desika is hard put to find 
yoints in Parasurama and Balarama for being enjoyed as part of 
he praise of Daya. 


The other merit in the sports of Balarama is referred to in 
‘ hata-prabala-daanavaihi”’—the destruction of the more noted 
isuras. Along with Krishna, Balarama has been responsible 
or the destruction of several asuras who were all sent by Kamsa 
o do away with Balarama and Krishna. That sort of asura- 
lirasana is referred to here. 


Just as Parasurama has an axe as his weapon, Balarama has 
ı plough (hala—get) as his weapon. It is said that with that 
lough He dragged the whole city of Hastinapura into the Ganges. 
90 Balarama is here referred to as Haladhara. 


2a1—Hela is sport, play, Helaa-sata gamara is hundreds 
f such sport. 


From the above-mentioned two-fold merit in Balarama’s 
portiveness, it is stated that all the Kreeditvam or playfulness 
f the Lord is conceived for the benefit (hita) of humanity. The 
eason for it is not far to seek. The Lord is Daya-paratantra— 
lependent on and subservient to Daya Devi. Hence even His 
ports are beneficial to mankind. That Balarama’s sports confirm 
his theory by illustrating it, is the purport of this sloka. In the 
Jasavatara Stotra, it is said that Balarama’s leelas sweeten 
Crishna’s leelas, like sugar sweetening milk. 


tpg RTA aR- 
Haaa BSAA BAIT | 
faga ad fadada 
agag Anaa aa aai aa: || (<Q) 


>rabhoota vibudhadvishad bharanakhinna Visvambharaa- 
bharaapanayanachchhalaat tvam avataarya Lakshmeedharam ı 


Viraakritavatee Daye! nigamasaudhadeepasriyaa 
vipaschidavigeetayaa jagati Geetayaa andham tamahaw (89) 


we a OO Aao boo aan Ul eke eB AIS aa ata 
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carry (on her back) innumerable and mighty foes of the Devas, you 
made Him, who carries Lakshmi (on His chest), to come down to 
this earth, and (thereby) drove out all inner (mental) darkness with 
the help of the Bhagavat Geeta, whose beautiful effulgence is calcu- 
lated to shed light and lustre on the lofty mansion of the Vedas, and 
whose greatness is accepted and praised by learned men the world 


over. 

Krishna Avatara is being praised in this verse. Rama and 
Krishna as avatars excel the other avatars in ever so many respects. 
But there is one aspect in each of these two avatars which Desika 
draws our attention to, in the slokas devoted to the two of them. 
It is only these two avatars that have left permanent and imperi- 
shable relics of their having come and gone. The Setu (bridge 
over the sea) and the Geeta are those two respective relics. So 
Desika sings in these slokas of Daya’s great help rendered to succee- 
ding generations cf humanity in the shape of these two emblems 
of the Lord’s love towards all men. 


Krishna the child is the darling of humanity. That aspect 
partakes of leela or kreeda. In Desika’s view Karuna is the key- 
note of Ramavatara and Kreeda of Krishaavatara. That is why 
Rame is referred to as Karunaa-Kaakusta and Krishna as Kreeda- 
Vallabha, in the Dasavatara Stotra. This sloka devoted to Krishna- 
vatara does not touch upon that sportful Child at all. Instead, 
takiig its stand on the declaration of Lord Sri Krishna in the Geeta 
about the rafsonde’etre of His avataara in general 


afta agai faa a ZFM | 
adana daa wy wy | 


the sloka dwells upon two important aspects, the wiping out of 
the asura elements which made the earth over-run by evil, and 
the promulgation of the Geeta. It is easily seen that duskkrit 
vinaasa is mentioned in the earlier portion of the sloka. The 
reference to Geeta in the latter portion has to be understood in 
its two-fold aspect, viz., Sadhu-paritrana and Dharma Samsthapana. 
Which other work has the same capacity to make Sadhus of all 
men, and to protect them? And which other has been able to 
put dharma on a firm pedestal as Geeta has done? So it is thet 
this sloka on Krishnavatara is conceived this wise. 


The Dasamaskanda of the Srimad Bhagavata Purana starts 
with the episode of Mother Earth goin g to Brahmadeva in: the 
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orm of a cow, and appealing to him for help to wipe off the h 
oad. of sinners, under whose atrocities she was suffering ur 
nisery. That is brought to our minds here by the w 
‘ Vishvambharaa-bhara-apanayana” faga yU, mea 
elieving the earth from burden. Who make for that bur 
Mother Earth is known for her patience. What or who is it 
nakes even her lese patience and begin to complain? The answ 
urnished by the expressior “‘ prabhoote-vibhuda-dvishad-bhar 
chinna.” Suffering because of the weight of the large nw 
Xf the Devas’ foes. 

That the extermination of asuras is done for the protes 
»f the Devas is very naively brought out by referring to ther 
is asuras but as the foes of the Devas. The Lord Himself 
10 friends and no foes. The foes of those who look up to 
‘or protection are His foes, as Krishna Himself explaine 
Duryodhana whea the latter wanted to play the host to the I 
‘Taking food from a foe is taboo—so too feeding a foe. You 
the Pandavas; and the Paadavas are the very life of my | 


Gaara a AmA Bri Sa aA | 
quest faa usa aa stor fe asa: N 


We are reminded of this truth by the expression Vibuda-dv. 
to denote the asuras. 


Even more ‘significant and beautiful is the use of the © 
< chchela,” meaning pretext. The purpose of wiping oul 
asiiras and thereby telieving the world of its burden is ref 
to as a chchala or a pretext, a guise, a semblance. This i 
the chef object (qerqatsrt) of avatara as indicated by 
‘rha? q in “ Vinaasaaya-cha-dushkritaam.” In the guis 
sending the Lord to this world for the purpose of extermin 
the evil forces of the asuras, you have really given to us th 
mortal and priceless Geeta,—that is the praise of Daya tha 
šloka contains. 
= The previous sluka used tre word “ chchala,” Madache 
parichyuta-pranata-dushkrita-prekshitaihi. On the pretenc 
being drunk, notice is not takea of the errors of followers. 
the Lord as Balarama did not really get drunk was nicely indi 
there. He pretended to have got intoxicated and therefor 
in a position to see the fault in His devotees. The same 
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Avataarya—having made the Lord descend. Compare tvan- 
nidesena-noonam-bhajati-janmabhedaan’ of sloka 35 ante. It 
is Daya that is responsible foi the Lord’s avatars. 


‘Lakshmee-dharam’; As already indicated Lakshmi is made 
specific mention of only in regard to Ramavatara and Krishna- 
vatara. There it was Ramaa-sahacharam because it was an avatar 
in which the Two together traversed the entire Bharatavarsha. 
Here it is Lakshmee-dharam—He who always carries Her as part 
of Himself. Lakshmee-dhara is a synonym for Srinivasa, the 
God whose Daya is the subject of this stotra. j 


Having məde the Lord and Sri descend into this earth as 
Krishna and Rukmini, ostensibly for the destruction of asuras, 
what is it that Daya Devi really achieved? That is dealt with 
in the second half of the sloka. The first and last words of that 
half are ‘Niraakritavatee’ and ‘tamaha’ respectively. Put 
together they mean “you have dispelled darkness ” 


=; How, by what? ‘ deepasriyaa Geetaya ’—By a beautiful light 
known as the Geeta. | 


The greatness of the Geeta is enjoyed in two ways by two 
epithets. The ‘first ` is -Nigama-saudha-deepa-striya-geetaya,—by 
the Geeta which .adorns and illuminates the palatial . mansion 
known as the Vedas. saudha is a big and beautiful mansion. 
Here Nigama (or the Vedas) is referred to as the saudha. The 
Vedas themselves are Knowledge and are very often referred to 
as light (Gusas). Vide Saastra~-mayena-stira-pradeepena— 
sloka 18 ante. It is Desika’s conviction that without the Bhagavat 
Geeta given out by the Lord Himself, and the Prabhandas (Tamil) 
given out by. the Lord’s own devotees, who intuited Him by His 
grace, the Vedas would not have yielded to us their true meaning. 
The light of the Geeta is praised here. The other light (Prabhandas) is 


ws th A 


praised thus: IIT oT LO wm h $)5 oO Loar ri & Glew ovfl srr 2.) Lb G) to us 
Aars The Geeta throws light on those Vedas themselves and so it 
is referred toas Deepa, and the Vedas as the saudha, the mansion 
in and on which it sheds its lustre. The Geeta is a short and suc- 
cihet summary ‘of the elaborate and endless Vedas, whose true 
Meaning it would’ have been difficult, if not impossible, to find 
but for the advent of the Geeta. = 
-~ , The other epithet in praise of the Geeta is Vipaschit—avigee- 
taya. - Vipaschit indicates learned and wise men, pundits. Vigeeti: 


- 
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asure, disapproval. Avigeeti is the opposite of it and therefore 
1s approval and praise. If there is.one treatise on matters. 
irit which has always found, is finding now, and. which will 
find, universal approval, approbation, and adoption,—it is 
‘ubtedly the .Bhagavat Geeta, If we remember that- into 
st every, language now prevalent in the world, the Geeta 
een and is being translated, Desika’s words * Vipaschit-avigee- 
’ would almost appear to be prophetic. © 


By such a Geeta, the world has been able to discard darkness, 
ignorance, and revel in light and knowledge. And that is 
chievement of Daya Devi. As already indicated the dispelling 
arkness is what was. really wrought by Daya in and: by her. 
‘ing the Lord into this world as Lord Sri Krishna. 


aUfseaalaa: saatega- 
> fer paR RIRA FAENA | 
akah a afesqeatinter: a 
Ga: gaggi yA BUTANE - |] (Qo) 


aadrihayasadadinah prabaladormarutprenkhitas- 
vishaa sphutatatidgunas-tvadavasekasamskaaravaan ı ` 


hyati Daye! kaliprabalagharmanirmoolanah 
unah Kritavugaankuram Bhuvi kripaana dhaaraadh arahan (00). 


Jaya Devi! The cloud that is the Sword in the hand of the Horse- 

of Vrishadri, swung vigorously by the quick’ movements of 
1ighty ‘hand, having the brightness: of lightning, purified and 
ied by being dipped in you, and capable of dispelling the strong 
xcessive heat engendered by Kaliyuga, is sure to establish in 
arth the sprouts that will again bring in the Krita Yuga. — 


Crishhaavatara is the last of the incarnations that the Lord 
ssumed up till now. It is said that at fhe end of this Kali: 
the Lord will come into the world once again as a ‘mighty 
or riding a horse and holding a-sword or sabre in his ‘hand | 
which to mow down evil and evil-minded‘nien. ` That avatar 
tred to as the Kalki avatar and is sung about by all the puranas.*’ 


Deva in his celebrated Geeta Govindam sings about it thus: 
wala Teal BAIS 
gaat À ae. 
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carry (on her back) innumerable and mighty foes of the Devas, you 
made Him, who carries Lakshmi (on His chest), to come down to 
this earth, and (thereby) drove out all inner (mental) darkness with 
the help of the Bhagavat Geeta, whose beautiful effulgence is calcu- 
lated to shed light and lustre on the lofty mansion of the Vedas, and 
whose greatness is accepted and praised by learned men the world 
over. 

Krishna Avatara is being praised in this verse. Rama and 
Krishna as avatars excel the other avatars in ever so many respects. 
But there is one aspect in each of these two avatars which Desika 
draws our attention to, in the slokas devoted to the two of them. 
It is only these two avatars that have left permanent and imperi- 
shable relics of their having come and gone. The Setu (bridge 
over the sea) and the Geeta are those two respective relics. So 
Desika sings in these slokas of Daya’s great help rendered to succee- 
ding generations cf humanity in the shape of these two emblems 
of the Lord’s love towards all men. 


Krishna the child is the darling of humanity. That aspect 
partakes of leela or kreeda. In Desika’s view Karuna is the key- 
note of Ramavatara and Kreeda of Krishaavatara. That is why 
Rame is referred to as Karunaa-Kaakusta and Krishna as Kreeda-. 
Vallabha, in the Dasavatara Stotra. This sloka devoted to Krishna- 
vatara does not touch upon that sportful Child at all. Instead, 
takiig its stand on the declaration of Lord Sri Krishna in the Geeta 
about the rafsonde’etre of His avataara in general 


ahaa agai AAA a ZIANA | 
ĝenan day gÙ aay I 


the sloka dwells upon two important aspects, the wiping out of 
the asura elements which made the earth over-run by evil, and 
the promulgation of the Geeta. It is easily seen that duskkrit 
vinaasa is mentioned in the earlier portion of the sloka. The 
reference to Geeta in the latter portion has to be understood in 
its two-fold aspect, viz., Sadhu-paritrana and Dharma Samsthapana. 
Which other work has the same capacity to make Sadhus of all 
men, and to protect them? And which other has been able to 
put dharma on a firm pedestal as Geeta has done? So it is that 
this sloka on Krishnavatara is conceived this wise. 


The Dasamaskanda of the Srimad Bhagavata Purana starts 
With the episode of Mother Earth going to Brahmadeva in: the 
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of a cow, and appealing to him for help to wipe cff the heavy 
of sinners, under whose atrocities she was suffering untold 
y. That is brought to our minds here by the words 
hvambharaa-bhara-apanayana”’ fagat amaaa, meaning 
iog the earth from burden. Who make for that burden? 
ier Earth is known for her patience. What or who is it that 
s even her lcse patience and begin to complain? The answer is 
shed by the expression “ prabhoote-vibhuda-dvishad-bharana- 
la.” Suffering because of the weight of the large number 
e Devas’ foes. 


Chat the extermination of asuras is done for the protection 
> Devas is very naively brought out by referring to them not 
uras but as the foes of the Devas. The Lord Himself has 
iends and no foes. The foes of those who look up to Him 
rotection are His foes, as Krishna Himself explained to 
odhana whea the latter wanted to play the host to the Lord. 
cing food from a foe is taboo—so too feeding a foe. You hate 
*andavas; and the Pandavas are the very life of my life.” 


Gaara a AmA gri Sa Wadd | 
qog fea usa aa sro fe qos: II 


re reminded of this truth by the expression Vibuda-dvishad 
note the asuras. 


“ven more significant and beautiful is the use of the word 
hela,” meaning pretext. The purpose of wiping out the 
s and thereby 1elieving the world of its burden is referred 
a chchala or a pretext, a guise, a semblance. This is not 
chief object (qeayatet) of avatara as indicated by the 
” q i “ Vinaasaaya-cha-dushkritaam.” In the guise of 
ng the Lord to this world for the purpose of exterminating 
vil forces of the asuras, you have really given to us the im- 
il and priceless Geeta,—that is the praise of Daya that this 
contains. 


(he previous sluka used the word “‘ chchala,” Madachchala- 
1yuta-pranata-dushkrita-prekshitaihi. On the pretence of 
‘drunk, notice is not taken of the errors of followers. That 
ord as Balarama did not really get drunk was nicely indicated 

He pretended to have got intoxicated and therefore not 
dosition to see the fault in His devotees. The same word 


wma UA weed: TL Abate a ee a a a a ee a ee 
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Avataarya—having made the Lord descend. Compare tvan- 
nidesena-noonam-bhajati-janmabhedaan’ of sloka 35 ante. It 
is Daya that is responsible fo1 the Lord’s avatars. E? 


‘ Lakshmee -dharam °’; As already indicated Lakshmi is made 
specific mention of only in regard to Ramavatara and Krishna- 
vatara. There it was Ramaa-sahacharam because it was an avatar 
in which the Two together traversed the entire Bharatavarsha. 
Here it is Lakshmee-dharam—He who always carries Her as part 
of Himself. Lakshmee-dhara is a synonym for Srinivasa, the 
God whose Daya is the subject of this stotra. i 


Having made the Lord and Sri descend into this earth as 
Krishna and Rukmini, ostensibly for the destruction of asuras, 
what is it that Daya Deyi really achieved? That is dealt with 
in the second half of the sloka. The first and last words of that 
half are ‘Niraakritavatee’ and ‘tamaha’ respectively. Put 
together they mean “‘ you have dispelled darkness ” 

o: How, by what? ‘ deepasriyaa Geetaya ’—By a beautiful light 
known as the Geeta. % oa 

The greatness of the Geeta is enjoyed in two ways by two 
epithets. The ‘first is Nigama-saudha-deepa-stiya-geetaya,—by 
the Geeta which adorns and illuminates the paletial. mansion 
known as the Vedas. saudha is a big and beautiful mansion. 
Here Nigama (or the Vedas) is referred to as the saudhy. The 
Vedas themselves are Knowledge and are very often referred to 
as light (Gargafargé@). Vide Saastra-mayena-stira-pradeepena— 
sloka 18 ante. It is Desika’s conviction that without the Bhagavat 
Géeta given out by the Lord Himself, and the Prabhandas (Tamil) 
given out by the Lord’s own devotees, who intuited Him by His 
grace, the Vedas would not have yielded to us their true, meaning. 
The light of the Geeta is praised here. The other light (Prabhandas) is 
praised thus: BIT 6ST LD GoD h 85 ooL_ oor i Glou of rr LG) tb Geo wth 
arä æ The Geeta throws light on those Vedas themselves and so it 
is referred toas Deepa, and the Vedas as the saudha, the mansion 
in and on which it sheds its lustre. The Geeta is a short and suc- 
cihet summary ‘of the elaborate and endless Vedas, whose true 
Meaning it would’ have been difficult, if not impossible, to find 
but for the advent of the Geeta. k 

_-, The other epithet in praise of the Geeta is Vipaschit—avigee- 
taya. -Vipaschit indicates learned and wise men, pundits: Vigeeté 
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s censure; disapproval. Avigeeti is the opposite of it and there 
means approval and praise. If there is one treatise on ma 
of spirit which has always. found, is finding now, and which 
‘ver find, universal approval, approbation, and adoption,— 
indoubtedly _ the .Bhagavat .Geeta.. If we remember that 
most every. language now prevalent in the world, the C 
as been and is being translated, Desika’s words ‘ Vipaschit-av 
aya’ would almost appear to be prophetic. © | 

By such a Geeta, the world has been able to discard dark 
ind ignorance, and revel in light and knowledge. And th: 
he achievement of Daya Devi. As already indicated the dispe 
{darkness is what was. really wrought by Daya in and by 
ringing the Lord into this world as Lord Sri Krishna. . | 

aufsesatan: sgae- 
Ran eHeafegnnaqaaadenals | 
aia at afesquadiaiea: : 
ga: gaggi yA BUTT [1 (Qo 

7 rishaadrihayasaadinah prabaladormarutprenkhitas- 
— tvishaa sphutatatidgunas-tvadavasekasamskaar avaan 1 
Carishy ati Daye! kaliprabalagharmanirmoolanah 

punah Kritavugaankuram Bhuvi kripaana ‘dhaaraadharaha i 

Daya Devi! The cloud that is the Sword in the hand of the H 
ider of Vrishadri, swing vigorously by the quick’ movement 
he mighty hand, having the brightness’ of lightning, purified 
\olished by being dipped i in you, and capable of dispelling the st 
ind excessive heat engendered by Kaliyuga, is sure to establi: 
he earth the sprouts that will again bring in the Krita Yuga. 
* Krishnaavatard ‘is ‘the last of the incarnations that the 
las assumed up till now. It is said that’ at the end of this ] 
fuga, ‘the Lord will come into the world once again as a ‘mi 
warrior riding a horse and holding a- -sword or sabre in bis] 
vith which to mow down evil and evil-minded’ men. That a. 


s referred to as the Kalki avatar and is sung about by all the pur 
‘aya Deva in his celebrated Geeta Govindam sings about it 1 


wuss Teas paS 
daha mart pud -. 
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Karavaalam means a sword and Desika has sung in this sloka 
about the same sword of Kalki calling it by another name  Kripaana 
That sword is compared toacloud, Kripaana-dhaaradharaha— 
the sword which is a cloud. 


The clouds are made to go hither and thither by the winds. 
The sword in the hand of Kalki is swung about by the force of 
the movements of the arm which holds it. i D 


The clouds are frequently lit up by lightning. The sword 
is so bright that with every movement its lustre simply dazzies. 


The clouds are well filled with water from the seas. The 
sword is well equipped (Samskaaravaan) for its task by being 
dipped (avaseka) in Daya.. i 

The clouds dispel heat. This sword is going to do away 
with all the great and mighty forces of evil inflicting harm and 
distress upon the world in this Kali age. And just as the cloud 
by its showers helps crops, shrubs, plants and trees to sprout, 
this sword is going to pave the way for, and establish, the beginn- 
ings of the next yuga, the Krita Yuga. Just as useless forests 
are destroyed and in their place helpful and useful crops are reared, 
the Sword of Kalki Bhagavan will destroy this evil-saturated world 
and in its place start a new world based on dharma. l 


The word Kalki does not find mention here, as indeed the 
names of several avatars did not in the preceding slokas. But 
reference is made to Vrishaadri-hayasaadina or the equestrian of 
Vrishachala—Lord Srinivasa,—-and it is the sword in His hand 
that is going to work havoc with the world at the end of this 
Yuga. and set the stage ready for the ushering in of Kritayuga. 
This is possible because that sword is dipped in Daya, and Daya 
always works for the benefit of humanitv. 


The decad started with the spread of Kalamegha {black cloud) 
in this world, and ends with daaradharaha also meaning cloud. 
There is no other object which reflects Daya Devi’s selflessness 
and plentiful giving except the clouds; and that probably explains 
why the Lord has lent His own colour to the clouds. 


stad aR REA aA: 
a Afaa Tere aA: 


Ul Taga 
DAYAA SATAKAM 


TENTH DECAD. 


FOO 


‘TER having dealt with the greatness and glory of Daya in 

90 slokas, the poet remembers about himself and the benefits 
to obtain for himself from Daya Devi. Readers would have 
sd how in the course of those 90 slokas except on very few 
ions, such as in slokas 12, 30 and 60, the poet had never prayed 
imself. A contemplation of one’s own loneliness is bound 
me while one is dwelling upon the exalted: nature of Daya. 
ave already seen that Kaarpanya, or the helplessness of the 
dual soul without the aid of Daya, is a chief factor to be 

note of by one resorting to prapatti. Impelled by these. 
ther similar reasons Vedanta Desika in this, the closing decad 
s glorious stotra, refers to his sinful propensities and to his 
‘tate cf helplessness, and makes a pathetic appeal to Daya 
to come to his rescue and to help him attain Mokshananda. 


t is but natural for any one who has for a time looked up 
: glories of God and His greatness, to be seized with a sense 
vulsion when one turns to one’s own self. Alavandar, for 
ice, in his Stotra Ratna revels in the enjoyment of the great 
in several slokas. When he thinks of himself after all that, 
seized with a sense of disgust which finds expression in tho 
ving words: “ Dhig asuchim avineetam nirdayam maam alaj- 
faraia afafa fread at aasa (Fie on me, the impure, the 
stless, the compassionless, and the shame-less being.) And 
tually apologises for pretending to desire to attain God who 
luded great persons like Sanaka and Sanandana. In that 
strain Vedanta Desika describes in this decad his dire and 
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deplorable state and pathetically appeals to Daya for help and 


succour. 
The depression in the poet’s mind as he thinks of his pitiable 
state is reflected in the metre employed" in ‘this decad. Whereas 
from the fourth decad onward, metres with 15 and 17 syllables 
were handled by the poet, in this, ‘the metre shrinks to a 14-syllabled 
one. It is known variously as Vasanta-tilaka, simmonnata, and 
udhdharshinee. Many’ other’ stotras ‘ ‘of’ Désika like Varadaraja 
Panchasat, Devanayaka Panchasat and Goda Stuti are in the main 
composed in this metre. The topic of this decad is ‘Satpadar- 
vyaam Sahaayaha qarat Fert: or help along the right path. 


fastianitfa aia aal garar- 
nen, ef watery f 
aÈ Page aÀ A a 
TRAY afa ai ada | (&2) 


Visvopakaaram ifi naama sadaa duħaanaam 
+, adyaapi Devi! bhavateem avadheerayantam 3 


Naathe nivesaya.Vrishaadripatau-‘Dayé! tvam 
nyasthasvarakshanabharam tvayi maam tvayaiva n. (91) 


‘Devi! Daya of the Lord of Vrishagiri! In ‘regard to you, who’ 
thus: (in: this wise) always yields’ all benefits (to one and all), I have 
even now nothing but indifference and “disrespect; yet, having’ of 
your own accord’ accepted and ' taken up the’ burden of protecting 


y 


me; you yourself pléase place me in the Lord. | EFT 


Itt naama—zfa aa —In this wise. This expression is in- 
tended to take in-all ne a a ae stoves in - Brevis. 
nine decads. . Eoi TE Fe 


In this wise, you yield the milk of world-wide help. (Visvopas 
Kaaram). . Visvopakara may also, be taken to mean all sorts and, 
kind of helps and aids to the men and women of the world. 


Duhaanaam is a beautiful. word. .It means yielding - milk 
like a cow: A cow will yield milk when it is milked. ` It will also 
yield to feed its calf. Sometimes it yields of its own accord, when. 
overpowered by love and affection towards its calf ‘which. is: not’ 
by its. side, Andal in her, Tiruppavai. (12) enjoys the last of the‘ 
above three. forms of yielding milk, when she sings “ oT ys: Bor 
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mS) Dæ hg pwu. Herm ure Gary” (pouring milk 
in plenty through its teats at the mere loving thought of its calf.) 
This is a most appropriate and fitting description of the way Daya 
Devi yields milk to save us, her young ones. We do not even 
think of hér, we even slight her. She does not mind. i makes 
us think,—then- herself thinks for us, and blesses us. srw 


Bear bs Kor mM Das GT Gör or JLD joi Zor Gw cor sae Qs Ù S), 


srar corsariy Mem ig mirer Wuj. This is Tirumangai 
Alwar’s beautiful description of the process of protection extended 
to us..< Like a calf thinking of its mother cow, ‘(or like the calf 
fondly thought of by the mother cow) we are made to think ‘of 
the Lord, and even thereafter, as we cannot know what is for 
our welfare and what is not, the Lord thinks for us, just like a 
mother (gruleyib ¢roctiulss with a love and affection ex- 
ceeding even that of.a fond mother, as Manickavachaka Swamigal 
has put it) and showers His Grace on us. - All these fine senti- 
ments are suggested by the reference to the yielding. of milk-—. 
duhaanaam. aes ol : ; 


: Dohana or milking may in this context be understood as not 
only as yielding milk, but also milking. Visvopakaaram duhaa- 
naam may. be understood to indicate the process by which’ Daya 
Devi makes the Lord:yield those several benefits. There is a saying 
that all the Upanishads are cows, Lord Krishna the Gopa is thë 
dogdha (atat) (the milker), and the Geeta the milk yielded by 
those cows for the benefit-of the learned, Arjuna being the calf 
utilised for such milking. Here Desika seems to go a step further 
and make the. Gopa (Krishna) Himself a cow. Daya Devi milks 
Him, and the milk that flows from the Lord is the Viswopakaram 
with which the sloka begins. ' . S - 


How should such as I regard such as you? with love, affection 
reverence; and gratitude. But as a matter of fact, what is my 
attitude towards you?’ . Avadheerayantam maam waded Art 
I have no regard for you. I have no respect for you. I neglect 
you. Adhyaapi waif Even now. Even now,—even after T 
have learnt about your greatness, goodness, and glory, as can 
be ‘seen from the previous slokas sung by me. To'know about 
you is one thing. To adore you is another thing. I have under- 
stood your greatness; but I have not yet found it in my mind to 
worship you, to revere you, and to look up to you as my sole saviour, 
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A very great truth is sought to be brought home to us all by 
this anusandhana of Desika about himself. Knowing is one thing. 
Realising is another. Duryodhana is said to have exclaimed once, 
“I know what is dharma; but I am not able to adopt it. I know 
what is adharma; but I am not able to wean myself away from 
in” afir gf a aX safe: araa a a A frafa:. Nammalwar 
has sung Q)enawerGm pada; QoawerGm Su; Aau Quer 
DI Gena ALUC b, Qur TT ADIL 
B&Qarey Qamu! aawa Gewhura@sger. (All 
these are good; all these are bad. F know what is good and 
what is bad: but I am unable to annex the good, and reject the 
bad. My Lord! O! what is it that I can do?) 

This is the state with most of us. We know there is a God. 
We believe in Him and His power and mercy. Still we are not 
able to give ourselves up to Him in thought word and deed. This 
plight of almost all modern men is pointed out here. Note the 
use of the word aertfq—still, even now. . 

The api aft may also be taken with wad} Bhavateem. 
Bhavateem api. Even such a one as you, I regard with disrespect. 
You can judge of me from this. 


Notwithstanding this state of mind, I beseech you, says the 
latter half of the sloka, please place me in the Lord. Nuathe nivesaya 


ara faaara 


You may well ask, how dare I make any request to you in 
this my unbending frame of mind? My only excuse is that having 
on your own initiative, and even without my asking, taken up the 
burden of protecting me, it is up to you alone to do what all is. 
heeded for my protection. By you (qar) Rakshana-bhara or 
burden of my protection has been placed in you <afy. Therefore 
you @ ined heed me in the Lord. 


The “eva” uq occurring at the very end of the sloka has 
to be ee ie only with the tvaya with which it is there linked, 
but with the tvam and the tvayi that precede it in the second half 
of the sloka. 


' By you only, in you alone, my protective burden has been 
placed. So you alone have to complete my protection by placing 
me in the Lord. 


art faaerr Place me in the Lord. Whose Lord? My Lord, 
your Lord, the Lord of Vrishadri. 
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Aa n aval een fags 

frats afa d faafaafe aa ı 
fadam 

JsReg RAA AErIUa: II (22) 


rgikena tarasaa Karune! niyuktaa 

inimetare api mayi te vitatir-yadi syaat\ 
zapayet Vrishagireesvaram apyavauryaa . 
elaatilanghanadaseya niahaamburaseheu (92) 


Jevi Karuna! If only your (water) spread, commanded there- 
by your innate speed, should swallow me up, me seated on high 
mced in my own unbending haughtiness), it will cause surprise 
stonishment even to the Lord of Vrishagiri, as being as incapabie 
ing warded off as the mighty ocean bursting its shores. 


n sloka 13 ante, Daya was praised as being capable of immer- 
the high-placed Lord Himself. But here J am, Desika says, 
ed on (what I think to be) even a higher pedestal than Lord 
vasa Himself. Though I am in truth and fact a very low and 
rless person, I, out of my egotism think that I am a very lofty 
etara) fardtazt person. If therefore the swift current of 
| rises above me and swallows me up by submerging me, 
Lord Srinivasa will be very much surprised. Daya would 
achieved what the Lord tried but failed to achieve, namely 
> me realise that I am subordinate to Him and not higher, 
ı my thoughtlessness and impertinence, I was reckoning. When- 
He out of His infinite pity for me sought to reclaim me by 
ig Tvam-me w@ % (Thou art mine), I have always unhestita- 
y rejoined ag] Aham-me—I belong to myself. Instead 
owing to Him saying fada yeaa mà faataa, I 
sonquered by Thee and J] make prostrations before Thee, 
ly exclaim aaaadg efaa (1 will not bow my head to 
one.) Carrying my head aloft, and puffed up with stupid 
>, I thought I was above the Lord Himself. 


If therefore my pride is humbled and I am immersed in the 
+ (waterspread) of Daya by her own spontaacous, natural, 
innate force, the first person to be astonished at such an act 
be the Lord Himself. He will be reminded of the state of 
seen In werhinh tha miahty caac will break their shores and mingle 
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force as described in sloka 61. He will surely feel glad and 
xy at Daya’s achievement in swallowiug me up with all my 
ed up pride and egotism. 


Water can only flow from high to low. But you flow up and 
erse plateaus and hills. Who will not wonder at it? 


fasianaantafa .ctaaeat 
galefa: oftfaat seat aaf | 
afd gaad af a 
AA AA: qaa geara, || (23) 


aatasasanagatir-vipareetavrittyaa 
Vrittraadibhih parichitaam padaveem bhajaami ı 


1 vidhe Vrishagirieesa Daye! mayi tvam | 
deene vibhos-samaya dandadharutvaleelaam" (93) 


Daya of the Lord of Vrishagiri! Knowing as I do the way of 
ommands (Shastras), I still pursue with pleasure the paths pur- 
by Vritrasura and his ilk. (I pray to you) you please put down 
ord’s punishing sport, that is sure to be directed against poor 
‘ith this evil propensity. 


This decad is intended to demonstrate the help of Daya in 
idavi aeqaat or the proper path. This sloka talks of the 
aqedt Vipareetapadavi or the wrong and dangerous path 
nost of us are treading here with disastrous results to ourselves. 
worst of it is we follow in the wrong path not out of ignorance 
yf sheer cussedness. This aspect is indicated by the opening 
s of the sloka: Vignana-sasana-gatihi fasraaraaufa: Sasana 
ommand. Saasanaat Saastram yaang attea—Because it 
nands, it is known as Sastra. I am aware of it. That is, to 
know what are the dictates of that Shastra. I know its Do’s 
Don’ts. But J invariably don’t do what I ought to do and 
' fail to do hundreds of times what I have been ordained not 
» fatearat er faqa gerne: and 1 thus resemble 
isura and others like him such as Hiranya and Ravana. All 
m were fully aware of the error in the path they were pursuing, 
till they clung to their wrong path steadfastly, even though 
were advised against following such sinful conduct. As 
Devi pointed out to Ravana 
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ge aed! a at afa aÑ at ataada | 
am R faxta d afewarafsa i 


Vipareeta buddhi) Perverse knowledge, and (vipareeta achara) 
rerverse conduct result from failure to take the advice of saintly 
ouls. ‘Fhe word ‘ vipareeta” used in this sloka of Daya Sataka 
eminds us of the above-cited sloka. of the Ramayana. 


Such a conduct invites the terrible punishments prescribed 
herefor. The punisher is of course the great Lord who has behind 
Jim the strength of his sixfold gunaas, known as gnana, bala, 
iswarya, veerya, sakthi and tejas—-vide slokas 11 and 15 ante. 
Vhen I think of the punishments that the Lord is sure to inflict 
n me, I shudder with fright. Punishment is the sport of the Lord 
ho for his Jagatvyapaara spTeeqraT< (maintenance of the world) 
as laid down rules of human conduct. The Shastraas are nothing 
ut the rules and regulations by which men and women of this 
rorld have to guide themselves. When they fail to do so, they 
ivite the wrath of the Lord, and in the same way in which He 
rought the world into being, He punishes the wrong doers. The 
rord punishment is here denoted by the word ‘ dandadharatvaleela.’ 
wsaxeqcrat Danda is the stick used to beat by way of chatise- 
ent. The wielding of the stick or the cane is therefore symbolic 
f punishment. Shuddering at the thought of the punishment 
iat I am going to receive at the hands of the Lord, I appeal to 
ou to protect me from the same. I am a very low and helpless 
erson who have realised the atrocities of my acts only after I 
ave committed them. Now I appeal to you to protect me, since 
ty evil acts are now ripe enough to get me punished for them. 
lease use your good offices and see that the punishing tendency 
f the Lord is quelled. Inspite of the fact that I am this bad vg 
rt I take courage and approach you, because you have verv 
indly taken upon yourself the great task,—a difficult task in fact— 
f[gq—Saahasa of protecting me. That Daya Devi can cleverly 
id successfully avert punishments intended for the wrong-doers 
as been stated in several of the earlier slokas. This appeal to 
aya Devi issues from the frightened heart of the wrong doer. 


The prayer of Desika and the other great Acharyas like him 
: words such as those employed in this sloka are really intended 
t men and women like us. In fact it is most appropriate only 
ir Us. 
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A very great truth is sought to be brought home to us all by 
this anusandhana of Desika about himself. Knowing is one thing. 
Realising is another. Duryodhana is said to have exclaimed once, 
“I know what is dharma; but I am not able to adopt it. I know 
what is adharma; but I am not able to wean myself away from 
in” sate ad a a a safe: araa + a A faafia: Nammalwar 
has sung Q)o@awerCp piw; QouwcrGm Su; Qw Auer 
DI Awu 2 Heuer gy tb, Bena Auw ib GT OT CHE) YD LILI 
BaéQsren 3 Qamu! creepy GewhuraQGger. (All 
these are good; all these are bad. I know what is good and 
what is bad: but I am unable to annex the good, and reject the 
bad. My Lord! O! what is it that I can do?) 

This is the state with most of us. We know there is a God. 
We believe in Him and His power.and mercy. Still we are not 
able to give ourselves up to Him in thought word and deed. This 
plight of almost all modern men is pointed out here. Note the 
use of the word aaTfy—still, even now. a 

The api aff may also be taken with wadt Bhavateem. 
Bhavateem api. Even such a one as you, I regard with disres pect. 
You can judge of me from this. l , 

Notwithstanding this state of mind, I beseech you, says the 
latter half of the sloka, please place me in the Lord. Nuathe ni vesaya 
ara falaa 

You may well ask, how dare 1 make any request to you in 
this my unbending frame of mind? My only excuse is that having 
on your own initiative, and even without my asking, taken up the 
burden of protecting me, it is up to you alone to do what all is. 
needed for my protection. By you (taqt) Rakshana-bhara or 
burden of my protection has been placed in youwafy. Therefore 
you æ please place me in the Lord. 

/ The “eva” yq occurring at the very end of the sloka has 
to be taken not only with the tvaya with which it is there linked, 
but with the yam and the třayi that precede it in the second half 
of the sloka. | 

' By you only, in you alone, my protective burden has been 
placed. So you alone have to complete my protection by placing 
me in the Lord. | 

ava fadam Place me in the Lord. Whose Lord? My Lord, 
your Lord, the Lord of Vrishadri. : 
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a a 


afi n aal Fg AgI 

arats afa & faafaae aa ı 
fenzatdaracanal 

aafaegaasa araU: I (22) 


rgikena tarasaa Karune! niyuktaa 

Inmetare api mayi te vitatir-yadi syaat 
tapayet Vrishagireesvaram apyavauryaa _ 
elaatilanghanadaseva mahaamburaseheu (92) 


Yevi Karuna! If only your (water) spread, commanded there- 
by your innate speed, should swallow me up, me seated on high 
meced in my own unbending haughtiness), it will cause surprise 
stonishment even to the Lord of Vrishagiri, as being as incapable 
ing warded off as the mighty ocean bursting its shores. 


n sloka 13 ante, Daya was praised as being capable of immer- 
the high-placed Lord Himself. But here I am, Desika says, 
ied on (what I think to be) even a higher pedestal than Lord 
vasa Himself. Though I am in truth and fact a very low and 
tless person, I, out of my egotism think that I am a very lofty 
etara) farat person. If therefore the swift current of 
| rises above me and swallows me up by submerging me, 
Lord Srinivasa will be very much surprised. Daya would 
achieved what the Lord tried but failed to achieve, namely 
> me realise that I am subordinate to Him and not higher, 
imy thoughtlessness and impertinence, I wasreckoning. When- 
He out of His infinite pity for me sought to reclaim me by 
g Tvam-me cf Ñ (Thou art mine), I have always unhestita- 
y rejoined ag Aham-me—I belong to myself. Instead 
owing to Him saying fata yesa qae faaata, I 
sonquered by Thee and J make prostrations before Thee, 
ly exclaim aaaag Feafaq (1 will not bow my head to 
one.) Carrying my head aloft, and puffed up with stupid 
>, I thought I was above the Lord Himself. 


If therefore my pride is humbled and I am immersed in the 
1 (waterspread) of Daya by her own spontaneous, natural, 
innate force, the first person to be astonished at such an act 


be the Lord Himself. He will be reminded of the state of 
seen de whinh the mishty caac will hreak their shores and mingle 
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with force as described in sloka 61. He will surely feel glad and 
happy at Daya’s achievement in swallowiug me up with all my 
puffed up pride and egotism. 


Water can only flow from high to low. But you flow up and 
immerse plateaus and hills. Who will not wonder at it? 


agaman tages 
galfafa: aftfaat zat aaa | 
qaad gfir afy A 
att AN: aaa genas | (23) 


Vignaatasasanagatir-vipareetavrittyaa 

Vrittraadibhih parichitaam padaveem bhajaami 
Evam vidhe Vrishagirieesa Daye! mayi tvam 

deene vibhos-samaya dandadhuratvaleelaamu (93) 


Daya of the Lord of Vrishagiri! Knowing as I do the way of 
the commands (Shastras), I still pursue with pleasure the paths pur- 
sued by Vritrasura and his ilk. (I pray to you) you please put down 
the Lord’s punishing sport, that is sare to be directed against poor 
me with this evil propensity. 


This decad is intended to demonstrate the help of Daya in 
Satpadavi acted} or the proper path. This sloka talks of the 
faqtrrraat Vipareetapadavi or the wrong and dangerous path 
that most of us are treading here with disastrous results to ourselves. 
The worst of it is we follow in the wrong path not out of ignorance 
but of sheer cussedness. This aspect is indicated by the opening 
words of the sloka: Vignana-sasana-gatihi fasrraraanfe: Sasana 
is Command. Saasanaat Saastram aaa Wet—Because it 
commands, it is known as Sastra. I am aware of it. That is, to 
say I know what are the dictates of that Shastra. I know its Do’s 
and Don’ts. But J invariably don’t do what I ought to do and 
never fail to do hundreds of times what I have been ordained not 
to do. fafrearare pui faqa Haat: and 1 thus resemble 
Vritrasura and others like him such as Hiranya and Ravana. All 
of them were fully aware of the error in the path they were pursuing, 
but still they clung to their wrong path steadfastly, even though 
they were advised against following such sinful conduct. As 
Seeta Devi pointed out to Ravana 
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ga ded! a al afa aa ar alqadal | 
aut fe aa à afeeraafaa 1 


(Vipareeta buddhi) Perverse knowledge, and (vipareeta achara) 
perverse conduct result from failure to take the advice of saintly 
souls. The word ‘viparesta” used in this sloka of Daya Sataka 
reminds us of the above-cited sloka. of the Ramayana. 


Such a conduct invites the terrible punishments prescribed 
therefor. The punisher is of course the great Lord who has behind 
Him the strength of. his sixfold gunaas, known as gnana, bala, 
aiswarya, veerya, sakthi and tejas— vide slokas 11 and 15 ante. 
When I think of the punishments that the Lord is sure to infl*ct 
on me, I shudder with fright. Punishment is the sport of the Lord 
who for his Jagatvyapaara smegma? (maintenance of the world) 
has laid down rules of human conduct. The Shastraas are nothing 
but the rules and regulations by which men and women of this 
world have to guide themselves. When they fail to do so, they 
invite the wrath of the Lord, and in the same way in which He 
brought the world into being, He punishes the wrong doers. The 
word punishment is here denoted by the word ‘ dandadharatvaleela.’ 
qusqeeqerat Danda is the stick used to beat by way of chatise- 
ment. The wielding of the stick or the cane is therefore symbolic 
of punishment. Shuddering at the thought of the punishment 
that I am going to receive at the hands of the Lord, I appeal to 
you to protect me from the same. I am a very low and helpless 
person who have realised the atrocities of my acts only after I 
rave committed them. Now I appeal to you to protect me, since 
ny evil acts are now ripe enough to get me punished for them. 
Please use your good offices and see that the punishing tendency 
of the Lord is quelled. Inspite of the fact that I am this bad wa 
az Itake courage and approach you, because you have very 
cindly taken upon yourself the great task,—a difficult task in fact— 
W?ea—Saahasa of protecting me. That Daya Devi can cleverly 
ind successfully avert punishments intended for the wrong-doers 
as been stated in several of the earlier slokas. This appeal to 
Yaya Devi issues from the frightened heart of the wrong doer. 


The prayer of Desika and the other great Acharyas like him 
a words such as those employed in this sloka are really intended 
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aaan: 
gag ag fazarataacarta | 
qazar AUT fh a 
Nt gorageaa Bea F | (29) 


Maa saahasoktighanakanchukavanchittanyah 
pasyvatsu teshu vidadhaamyatisaahasaani ı 


Padmauasahaaya Karune! na runatsi kim tvam 
ghoram kulingasakuner-iva cheshtitam men (94) 


Devi Karuna of Srinivasa! putting on a strong armour (covering) 
constituted by the words ‘“‘do not be rash” in order to cheat the 
rest of the world, I myself daringly commit several rash acts before 
the very eyes of the persons whom I cheat by my external deportment. 
How is it you do not prevent this kind of behaviour on my part, 
which resembles the conduct of the kulinga bird? 


In the previous sloka the poet sung about the knowingly com- 
mitted traasgressions of Shastric commands. Here he goes one’ 
step further. Not only do I act against the Sastras, but I act 
even against my own words. J preach one thing and practise 
another. In order to impress upon those who come to me for 
instruction and look up to me for guidance, I say “‘ don’t be rash 
in your acts.” ‘“* Always act in such a way as to respect the Shastric 
injunctions which you must never dream of going against.” This 
is for their consumption, so that they may think that I am a very 
good Acharya, and a very great and noble person. Having cheated 
them thus into believing in my greatness, even before their very eyes 
I myself act contrary to that very upadesa or teaching, and commit 
several rash acts. 


Kanchuka psa is a coat, or cover, ghanakanchuka aa 

is a thick coat, almost like an armour. My upadesa or teaching 
“AT aed He”? (don’t commit any rash or sinful act) is the: 
Saera covering which conceals my real and true nature. Just 
like the tiger donning the garb of a cow, I cover myself with a 
thick coat of goodness, and make people believe that I am good, 
while in fact I am not. I have not the patience to wait till my 
disciples, to whom I give this advice, leave my presence. Even 
while they are looking on, I commit, the very misdeeds ee 
which I warn them. | 
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“he poet refers to a bird called kulinga. It is said that the 
l which emanates from the throat of the bird very much 
ibles the sound of “maa saahasa.” Even while uttering 
ound, it is said, the bird will insert its beak into the mouth 
e yawning lion to pluck a bit of flesh sticking in the lion’s 

That particular bird has been defined in Sanskrit nterataie 


alow agaa E | 
germà aza A wed FE Il 


[he poet asks Daya Devi in this sloka to see that such conduct 
haviour on his part is eschewed by him and put away for ever. 
is it that having taken upon yourself the burden of protecting 
you still permit this sort of behaviour on my part? It is up 
u and you alone to put an end to my committing atrocities 
ist Which I warn others. ` 
Reading the previous sloka and this together, it looks.as if 
<a is again emphasising the need for good conduct especially 
e post-prapatti period. The observance of prapatti is an 
ation of cessation of the commission ofsin. Prathikulyavarjana. 
ew of the determination not to swerve from the Sastraic path 
1 on the occasion of prapatti, the person resolves rot to commit 
deeds thereafter. In order to ensure that no evil deeds are 
nitted, Desika appeals to Daya Devi in this sloka to see that 
‘endency to go against his own expressed wish of not transgres- 
the Lord’s laws is curbed. . | - 
Incidentally Desika indicates one of the chief characterestics 
ought to be present in every Acharya. He must act according 
is own upadesa. If he does not, he will resemble the kulinga 
Elsewhere also Desika refers to a true Acharya as 6 Ñ čas. 
wm) MRS STH5 mus Aswar yeru that is, . one 
is far removed from the conduct of the kulinga - bird. 
g an Acharya of great repute himself, Vedanta Desika here 
s a tip to all who are desirous of being Acharyas imparting 
uction to, and enforcing rules of conduct in, their disciples. 


faacnefe a2 faas | 
a fana AeA | 
aeaa: aana al 
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. brings out this idea of indulging in a pretence of sport 
rder to achieve His desire to divinise human beings. There 
10 one who can be employed with better effect in this 
nising process than Daya Devi, and more persons are likely 
e caught in the net of Daya than in other.nets. The Lord 
wonderful beauty. Heis known as Bhuvanasundara-4aą q9 aX 
ut we human beings fail to be attracted by that beauty. He 
storehouse of auspicious qualities. They do not appeal to us. 
a Devi alone has the capacity by her goodness and cleverness 
atch us unawares, and that is why the analogy of the net is 
ilged in by Desika in this sloka to describe one more.charac- 
tic greatness of Daya Devi. 


daramana fare 
aan aa aadi a raat | 
aera A aa éta- 
aaia RATARA, | (Q&) 
tanyamaanam aparaadhaganam vichintya 
trasyaami hanta bhavateem cha vibhaavayaami ı 


aaya me vrishagireesa Daye! Jaheemaam 
aaseevishagrahana kelinibhaam avasthaam “i (96) 


Daya of the Lord of Vrishagiri! when I think of the multitude 
1y sins that are ever on the increase, I simply shudder. And 
mce) I also think of you. Alas! Please quickly put an end to 
(pitiable) state of mine,—very much like catching hold of, and 
ing with, a terribly poisonous serpent. 


Slowly, it is being revealed, the poet’s respect for Daya is 
ving. He has implored her to place him in the Lord. (91) 
vert punishments that the Lord may inflict (93) and to catch 
unwares as in a net (95). (Rama was sent by Seeta to catch 
er for her. He was not able to. But Daya is able to catch 
number for her Lord). 


In this sloka, the poet speaks about his inability to shake 
lis sinning propensities, in spite of his appeals to Daya Devi 
help and redress. A man learns Garuda Mantra in order to 
> away by its utterance the poisonous effects of a serpent-bite. 


Wann Tranawent thant RAM aAan tar vwole fowls Soe alex yi aia dee fal: ale dk pear nome ae 
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Vikshepam arhasi Daya! vipalaayite api 
yyaajam vibhaavya Vrishasailapater-vihaaram | 
Svaadheena satva saranis-svayam atra jantau 
draagheeyasee dridhataraa gunavaaguraa tvamu (95) 


Daya Devi! however much I may try to run away (from you), 
you must capture me in the guise of providing shikar for the Lord oi 
Vrishachala. You are well aware of the paths in which beings (ani- 
mals) are likely to wander. Therefore, you please of your own 
accord spread yourself so as to enmesh this being in your net which 
is long, strong, and made of ropes (strings). 


In this sloka Desika requests Daya Devi to catch him unawares. 
He likens Daya Devi to a long and sturdy net. The hunter who 
spreads this net is of course Lord Srinivasa. Daya is His net 
which he spreads far and wide in order to catch animals during 
His shikar, or hunting sport, in which kings very often indulge. 
The net has to be spread only in places which animals are likely 
to frequent, so that when they come to the spot they get entangled 
and thereby get caught. Daya Devi is here described as possessing 
the requisite knowledge of places frequented by animals, by the 
expression” Svaadheena Satva-sarani. Satva refers to beings; azferT 
sarani to the pathways they frequent. aca axfo Satva sarani can 
also be taken to mean the right path, the satvic path. We are 
reminded once again of the topic of this decad, that is Satpadavyam 
Sahaaya or helping in putting one, or taking one, on the right path. 
The net Vaagura qyx which has to be spread far and wide 
is referred to as very long, draagheeyasi, long enough to catch the 
swiftest runner; and very strong—dridhataraa, no one once caught 
in it can escape from it; and as made up of guna, strings or ropes. 
Guna of course also means attribute. You must catch me by your 
gunas and loveableness, seems to be the hidden suggestion. Readers 
will notice how the poet refers to himself here as a jantu,—an animal, 
ust a being. Naichyanusandhaana or recounting one’s own 
lowliness cannot go further. It it only when this sentiment takes 
hold. of one, that Daya Devi relents. She cannot be cheated by 
mere words. She looks to the feelings in the heart.’ 


Casting nets and catching animals—this is the sport of kings. 
The desire on the part of the Lord of Vrishadri to indulge in 
shikar—sport—is to be made a pretence to cast this net of 
Daya far and wide. Vyaajam vibhaavya—eary ffateq—very 
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well brings out this idea of indulging in a pretence of sport 
in order to achieve His desire to divinise human beings. There 
is no one who can be employed with better effect in this 
divinising process than Daya Devi, and more persons are likely 
to be caught in the net of Daya than in other.nets. The Lord 
has wonderful beauty. He is known as Bhuvanasundara-qaqyeqt 
——but we human beings fail to be attracted by that beauty. He 
is a storehouse of auspicious qualities. They do not appeal to us. 
Daya Devi alone has the capacity by her goodness and cleverness 
to catch us unawares, and that is why the analogy of the net is 
indulged in by Desika in this sloka to describe one more.charac- 
teristic greatness of Daya Devi. 


daanan ara 
aay aa aadi a Aan | 
aga + aAa aa- 
aat AEn SATAR | (Q8) 
Santanyamaanam aparaadhaganam vichintya 
trasyaami hanta bhavateem cha vibhaavayaami ı 


Ahnaaya me vrishagireesa Daye! Jaheemaam 
aaseevishagrahana kelinibhaam avasthaam (96) 


‘Daya of the Lord of Vrishagiri! when I think of the multitude 
of my sins that are ever on the increase, I simply shudder. And 
(at once) I also think of you. Alas! Please quickly put an end to 
this (pitiable) state of mine,—very much like catching hold of, and 
playing with, a terribly poisonous serpent. . 


Slowly, it is being revealed, the poet’s respect for Daya is 
growing. He has implored her to place him in the Lord. (91) 
to avert punishments that the Lord may inflict (93) and to catch 
him unwares as in a net (95). (Rama was sent by Seeta to catch 
a deer for her. He was not able to. But Daya is able to catch 
any number for her Lord). 


In this sloka, the poet speaks about his inability to shake 
off his sinning propensities, in spite of his appeals to Daya Devi 
for help and redress. A man learns Garuda Mantra in order to 
drive away by its utterance the poisonous effects of a serpent-bite. 
But having learnt that Mantra which is an antidote to serpent- 
poison, he thinks of playing with serpents by catching them, and, 
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if in that process he is stung by the serpent, uttering the mantra 
to get rid of.the deadly effect of that poison. l am now, says 
Desika in this sloka, very much like such a man. Before that 
man learnt the Garuda Mantra he was afraid of snakes. but the 
very fact of his having attained siddhiin Garuda mantra emboldened 
him to go to snake-infested areas, and try to catch hold of them 
and play with them. So too I am now prone to multiply my sins 
relying on Daya to save me from their evil effects. Truly an un- 
enviable position! That is why it has evoked a Hanta g, (Alas) 
from the poet’s mouth. 


‘’ Quickly end this wretched plight of mine is the prayer, Ahnaaya 
jahi Pa afg), that arises in the heart of the poet. The proxi- 
mity of the word Ahnaaya with Vibhaavayaami (fraraatfa) suggests 
that those two words may be taken together so as to indicate how 
quickly I think of you Daya, when I am confronted with my mount- 
ing sins. 


¡[Imaam avasthaam a qaeai)—T his plight. It has to be 
seen to be understood fully, and cannot be adequately or properly 
described. So dire and deplorable a state. This reminds one of 
Nammalwar’s Gi harm Biew (This plight). 


| This sloka appears to be a poetic elaboration of the sentiment 
contained i in the 8th sloka of Nyaasa Dasaka which runs as follows: 


AFIA AA aq HVA | 
a yada aaa aA fads || 


O Lord! full of Karuna! please see to it that my sins (which 
are likely to pave the way for the commission of more sins) do not 
get activated (begin to function). And pray! you yourself prevent 
those that have begun to act (by neutralising them). 


. If there is one point that Desika is anxious to drive home, 
it is the great need for avoiding the commission of sins, a 
after the performance of Prapatti. : 


Agraqgigga AeA 
ala: saaga A A aaa | 
aa afaaziaaesage- 
(eral NAIA Ta az || (%9) 
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kya poorvam upahritya mahaaparaadhaan 

aaatah! prasaadayitum ichchhati me manas-tvaam \ 

a taan niravasesham alabdhatriptis- 

aamyas-yaho! Vrishagirieesadhritaa Daye! tvamu (97) 


"other mine! Daya Devi! My mind (thus) exultingly submits my 
10us and untold sins as an offering unto you, and thereby desires 
2ase and satisfy you; you who are supported by the Lord of 
agiri lick them all up leaving nothing behind, and without being 
ied (thereby) feel famished. What a wonder! 

As a return for all the kindness and consideration that you 
d towards me, and the great and invaluable help you render 
e by getting me pardoned of all my sins and crimes, what 
[ can offer to you, Daya! Why, nothing but those very sins 
rimes. My mind thinks of doing something by way of pleasing 
(prasaadayitum). Knowing your propensity to annihilate 
my mind at once hits upon placing those very sins as offerings 
u. Knowing as it does the immensity of those sins committed 
s, my mind naturally feels elated at the opportunity it is availing 
of, of offering them all to you,—such a big naivedya (oblation). 
lation or pleasure at the thought of placing a full and rich 
t before you, is however very short-lived.’ 


For, as soon as that frightfully large and heavy load of 
is offered to Daya, she licks them all up,—-laps up the whole 
rithout leaving even a faint trace, and appears to want more. 

t she has taken, instead of appeasing her appetite and hunger, 
nly helped to whet that appetite, with the result that she now 
; positively hungry and famished. One is inescapably made 
onder at this, and exclaim ‘ Aho’ aĝ. : 


For all that the Lord and Daya Devi do to help us, |, what 
that we can think of doing or giving by way of recompense? 
malwar exclaims: a MGuor am ws borm. (Iam notable 
ink of any return or recompense). Alavandar cries out in 
‘qually helpless frame of mind Kinnu-samarpayaami te— 
aadarfa &) What is it that I can offer to you (in return)?’— 
same sentiment overpowers Desika here and he gives expres- 
to it in his own inimitable way. Daya Devi takes a pleasure 
ətting us freed from our sins. This is poetically referred to 
ns being eaten up by Daya Devi; consumed. Al the worlds: 
. déstroyed by the Lord in'pralaya. He is said to have eaten 
e worlds: acer g 220Gsaphb 2 cirQmrAÈS., Similarly 
24 
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1 is said to eat or devour the sins of her votaries or. 
tees. That act of grace is beyond repayment. That. she 
not look forward to any recompense is only too patent: That 
cely expressed by saying she takes a pleasure in killing and 
uring our sins, and the pleasure she derives is the only benefit 
sets out of it. The words “‘ Aalihya taan niravasesham alab- 
ciptihi ” indicate the extreme pleasure that Daya Devi derives 
e process of the annihilation of sins. Sweet things like honey 
ot gulped but are licked and lazily tasted by the tongue. “* Aali- 
> meaning licking, has been specially used here to denote 
tasteful the pardoning of sins is to Daya Devi. ‘“ Nirava- 
ım” shows, without leaving a bit, drop or fragment, and 
rms the tastéfulness. Even then it does not satiate. Daya 
ers for more 'as'shown by the word “ alabdhatripti”’ not 
ied. 7 | 3 ' 
It is easy to miss the poetic imagery employed in this sloka,. 
ke the words literally, and to conclude that Desika is here. 
ng a premium on sins and sinfulness, and lays down that 
lease Daya one must never stop committing sins. Nothing 
ye farther from the mind of that great Acharya than that sin: 
an is a qualification for God’s mercy descending on him. 


Maataha! ata: Mother! is the vocative in the first half of 
Joka, wherein the tendency of the human mind to placate, 
lease Daya Devi by the offering of sins is referred to. That: 
ate relationship emboldens one to think in that strain. Daye} 
> second vocative in this sloka and occurs in the second half 
‘ing to Daya Devi’s capacity to forgive all sins—however 
wus. For is she not a Daya having the support of the Lord, 
ishagiri. Vrishagireesa dhrita Daye! 


Readers will haye reminded themselves of the sentiment given 
ssion to in Sloka 29 ante, viz., “ By ignoring me and protecting 
sinners, you, Daya, will not obtain a sense of fulness or satis-. 
mn or appeasement of hunger. I am sorry for you’’—was. 
was said there. That struck a note personal to-the poet.. 

a this 97th sloka the poet emphasises the power of Daya to 
m all sins—however numerous and however heinous—and. 
ore no one need feel that he has sinned that much which is. 

id Daya’s pardoning capacity. This is one aspect of Maha. 
isa, or the great faith, which assures us that however much. 
ight have sinned in the past, the moment we regret and un», 
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vedly place‘ ourselves in the hands of the aus ‘ protecting 
'» we are sure to be saved. 


Tagawa: Aas aai 
aaja ga aasaga 
a qReIuTaRelqala- | a 
MAA: a gA aa RSA: 1 ee ) 


zad Vrishaac halapatih-pratighepi na tvaam 

sharmopatapta iva seetalataam udanvaan ı 

mam aruntudabharanyasanaanuvrittis- ` 

'ad-veekshanais- sprisa Daye! tava kelipadmathin (98) 


Daya Devi! However much the Lord of Vrishachala may get 
y (at me), He is not capable of giving you up—even like the ocean 
1 is unabie to. discard its inherent coolness even in the hottest 
ver. You in turn are so. minded that a repetition of prapatti 
ander unto. you) is very wounding to you. I therefore beseech 
please let the lovely glances of His. (Stinivasa’s), which are 
sportive lotuses, touch me (fall on me). - 


This sloka can be said to contain the final prayer of Vedanta 
ca in this stotra. He wants to be the recipient of the Lord’s 
‘clive glances (kataaksha). While dealing with slokas 49 
50, we had occasion to recapitulate the kataakshas that mark 
everal stages in the spiritual progress of the human soul. 

series of kataakshaas winds up with -the kataaksha or 
shana sung in this sloka. Itis the one which secures ultimate 
tude to the individual soul. Slokas 99 and 100 that follow 
ly describe the form that the poet desires that beatitude to take. 


As if to explain why all these ages on ages that have passed, 
lpaasaka, who has now sought Daya’s intervention, was left 
ffer in samsaara, the poet refers to the anger of the Lord, an 
c roused by his sins. At once Desika reminds himself of 
’s hold on that Lord. He is incapable of giving up Daya. 
Lis inherent in Him. She is of His very nature. just like cool- 
is of the ocean (sloka 23 ante). Even when it is 50 degrees 
grade (122 degrees F) in the shade, on land, the waters of the 
ire cool.” As the sea is incapable of giving up its coolness, 
ord is incapable of giving up Daya. The sloka starts with 
issuring fact,—so helpful to us all. 
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The next idea is about Daya’s readiness to help.. For one 
prapatti—prapatti once done—(vide ‘‘ Sakrid-eve-prapannaaya ?? 
of the Ramayana) Daya unreservedly promises her full help and 
cooperation in obtaining for us from the Lord what we want of 
Him viz., moksha. The very idea of a second prapatti or repeti- 
tion (anuvritti) of the process of surrender is so repulsive to Daya. 
It is like a sharp stab straight into her sweet and good heart—so 
wounding to. her (aruntuda). . 

The Lord is placated by our invoking Daya. Daya has been 
placated by our surrender to her. Then what remains? Nothing 
but the realisation of the final beatitude. Then why tarry? Pray 
let the glances of the Lord play on me. ‘This glance, the present 
one, is not a step towards mukti, but is mukti-conferring. Let 
me have it, prays Desika. The close connection between the 
Lord’s Kataksha and Daya has been referred to more than once 
before. In sloka 42 it was tvatparishvanga-dhanyaihi, glances 
blest by your close embrace, —in sloka 49, it was “ Sakheem-te,” 
glances which are fondand close confidante (bosom friend) of Daya. 
Here they are Daya’s Keli padmas or lotuses with which Daya 
Devi fondly plays. 


Sprusa-touch, Touch me with those glances of the Lord. 
That is to say make me the recipient of those glances. Bathed 
in the effulgence of those loving glances of the Lord, I shall become 
freed from Samsara and become a full-fledged Mukta. ` S 


ust gafa aads 24 
aa qevta sÀ fa | 
TA YET FIs AEA vi en 
BR agag gA: || (98) 
Drishte-api durbala dhiyam damanepi driptam E 7 
snaatvaapi dhoolirasikam bhajanepi bheemam 
Baddhwaa grihaana Vrishasailapater Daye maam 
tvad vaaranam svayam anugrahasrinkhalaabhihiu (99) 


Daya of Vrishachalapati! Pray, bind me, your elephant, with 
the chains of your anugraha (favour) and capture me. I resemble 
an elephant because my intellect is weak even in regard to objects 
fully seen and comprehended. I am full of uncontrollable force 
and vigour even when controlled. I am very fond of, and take to, 
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dirt and dust, the moment I emerge from a bath; and I am frightful 
even when placated. 


Having become the recipient of the Lord’s kataksha by the 
goodness of Daya Devi, Desika now prays to Daya to chain him 
up and capture him so that he can no more be what he was in the 
past. By four very nice and suggestive epithets he compares 
himself to an elephant and describes in a nutshell the proclivities 
of erring mankind. 


(1) Drishte-api-durbala-dhiyam. 


Man slides into error not because he. is uae to see that 
it is an error. He sees well, and fully realises the situation in all 
its aspects, and yet does wrong because he has not the strength 
to avoid it and do good. 


An elephant sees well the danger ahead of it; yet ER 
when it is in rut, it rushes forward because its mind is not strong 
enough to withhold it from danger. 


(2) Damanepi-driptam. 


_ Though sought to be tamed and subdued, acting in an un- 
controlled and unrestrained way. How many elders in society, or 
at home, and how many good friends check us in our mad career 
of sin? Do we pay any heed? We think they are fools and old- 
day cronies, and that we know better, with the result that, haughty 
and turbulent. we rush into error. 


' The mahout does his best to prevent the elephant from run- 
ning amok gr going astray. The rash elephant does not obey his 
command and even when he pricks into its head by the ankusa 
(restraining hook or goad) it does not mind, but tries to throw 
him out and rush on in its rash career, uncontrollable. | 


(3) Snaatvaapi-dhuli-rasikam: 

_ + After a bath, having a taste for dirt. A very fitting des- 
cription of the human taste for filth. In.every human soul there 
appears to lurk a desire to descend low in thought, word and. deed. 
Only a few have the courage to resist and withstand that desire. 
The rest simply succumb. 


After over an hour’s arduous time in alee the mahout nib: 
bing the elephant clean, the moment the elephant gets out of water 
it takes hay, grass, and other rubbish nearby, and puts them on 
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its own head and strews them over its body. Its taste for dirt 
is so strong. 
(4) Bhajane: api bheemam: 

. Frightful. even when praised and aa Tondaradippodi 
‘Alwar has sung about himself: Pers Deya OF Dob CaréAs 
E et MeNeucranrerr (angry at every one and everything, 
Flook daggers at ‘others, and shout-at them as if spitting 
fire). No wonder every one is afraid of such a person. ` Sweét 
words intended to make him see reason, and climb down from 
the high altitude of great anger fall on ‘deaf ears. Did Hiranya 
listen to the sweet words-of his wife Kayaadu and his child Prahlada? 
‘Did Ravana pay heed to the words of praise lavished on him by 
‘Malyavaan and Vibheeshana calculated to wean him from his 
sinful path? So too, very often we discard the sweet’ and 
coaxing words of praise and flattery emanating from good persons, 
and remain terrible, frightful.to look at. Valmiki’s description 
of Ravana is well worth being recollected in this connection. : In 
one place Ravana is referred to as Bhooshitopi Bhayankaraha. 
qfratsfà HİP: 

‘Oftentimes even a trained elephant, which is normally very 
submissive and obedient, flares up, and on those occasions however 
much the mahout may try to soften its temper by sweet. words, 
it becomes frightful and gets out of hand. In that state it will be 
terrible to look at, a’ mass of fury. | 


The aforesaid four traits are all seen in me, as in the elephant, 
and therefore I am an elephant, says Desika: ‘But I am now your 
elephant. Tvađ-vaaranam. ` So please catch hold of me'and hold 
me captive by your chains.’ An elephant does not easily get 
caught: It tries to prevent people from catching it. The words 
tvad vaaranam can‘also give this meaning, viz., obstructing you, 
preventing you. Nevertheless capture me.  . .. | ee 


` How? By the chains ‘(srinkala). of anugraha. Anugraha 
means’ conferring a favour, rewarding. Your. favour towards 
me should: be the binding force chaining me. - 2% ' 


Anu-graha can also mean catching up from behind, (the rear). 
I am not easily capturable. So please come from behind and 
catch me unawares by throwing the chains of your anugraha (favour- 
ablenéss). without:my knowing it, without’my seeing it.  ‘Desika 
seems to give tips to Daya Devi herself'about how to captute him. 
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Baddhvaa-grihaana: Bind and capture. 


Parasara Bhatta has employed. the analogy . ef the elephant 
to describe Lord Ranganatha. In one verse of his Srirangaraja 
Stava he sings thus: ng 


ttn afte dag: aera cet Scott Hela | 
ARETA: Fpa aaa adres A i 


Lord Ranganatha, the majestic Elephant of Srirangam who 
shines in the Scriptures—Sanskrit and Tamil—makes himself dirty 
by accepting my words (in His praise). Who can prevent an 
elephant from indulging in its taste for dirt and rubbish soon after 
it has had a ‘bath? ? 


- The same words Snaatvapi-dhuli-rasikam have been used more” 
fittingly by Desika in this sloka to describe himself. In two other. 
places in the course of his sweet stotras Desika again refers to 
himself as an elephant and his getting chained and bound... , In, 
the Bhagavat Dhyana Sopana, he sings about 


zal Aa zeiama Rah Heong 

Ra aferaquate I fansaaaq 
This mind of mine which is like an elephant, always proud and: 
arrogant, (mad and wild), has been tied fast and tight to the two, 


beautiful hands of Lord Ranganatha as to atyimg pest, by means: 
of the. shooting.rays of the jewels adorning the Lord. . 


In the Yathiraja Sapra, the elephant-anology i 1S again ‘worked 
to perfection. | 


afao gat Reeana: 

yaleeaay Waals NINSA 
Ramanuja’s feet are there enjoyed as the first chain (pratama 
nigalam) that binds the mind of the poet which is like an elephant 


in “rut, freely and playfully wandering about in the centre of the 
big forest of avidya or ignorance. 


aana s feet (the acharya’s fcet) are ae first chain. Daya 
is the next chain as enjoyed in this sloka. Once caught in the grip. 
of the Acharyas, the. soul is next caught (anu-graha) in Daya. 
And now it is caught for ever. 
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ala: t faft A eafa maha 
Maay nfà gea wal TAZA | 
asa sear aasa 
gaga geal À sea: 1 (R 00) 


Naatahparam, kimapi me tvayi naathaneeyam 

Maatar- Daye mayi kurushva tathaa prasaadam \ 
Baddhaadaro Vrishagiripranayee yathaasau 

Muktaanubhootim iha daasyati me Mukundaha.« ` (100) 

Mother Daya! Beyond this, that I am now going to pray of you, 
there is nothing that I desire. Kindly confer on me this boon, viz., 
that this Mukunda, who loves (His residence in Tiruvengada Hill) 
Vrishagiri, exhibits great love and affection towards me, and confers 
on me here the bliss that Celestials enjoy (in Vaikunta). 

‘ This is the 100th and last sloka of this stotra proper. There 
are eight more’slokas but they are really in the form of an ME PRg gue, 
The Sataka (centum) ends with this sloka. 

After extolling Daya and her qualities in 90 slokas and after 
having sung 9 more slokas thereafter entreating Daya Devi to 
come to his help; Vedanta Desika makes known in this sloka 
to.Daya Devi what it is that he desires most: That there is one 
desire in his heart more than any other which he wants Daya Devi 
to fulfil; is shown by.the. opening words of the sloka which say that 
beyond this there is nothing I desire to Have from you. . This is 
all that I seek of you and from you. 


He calls Daya here as Maatar- -daye! Mother Daya! It is a 
very sincere and earnest and intimate prayer—one that a child 
is prone to make to its fond mother. 


Please confer it on me. Let it be your prasadam, favourable 
grant to me. 


‘Please grant that this Lord, asau Mukundaha,—atat THe: 
this Mukunda, gives to me Muktaanubhooti. qraTtia. here, zg 
Iha. Heisa Mukunda, one who can confer the best of the here 
and hereafter, @ (mu) means final emancipation. ş (Ku) 
means the earth. ‘It is because the Lord can confer on His votaries 
all the: pleasures: of moksha, as also all the pleasures of the earth, 
He is known as Mukunda: Here Desika co-ordinates the. two 
pleasures and combines them into one and prays for it. 
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He asks for muktaanubhooti or the enjoyment of the emanci- 
d souls,—muktas. But he wants to get that enjoyment here 
| in this world. Where the Lord is, that is Vaikunta. The 
| is now in this Virishagiri and He is here by choice. He 
; the place so. He is Vrishagiri pranayee—a lover of Vrishagir1. 
reminds us of the famous purana sloka. 


Ha Cae BRT FROST TAY | 
eafageeftutait war ae aad | 


great Maayin (or Maayan comwes as Andal would have it) 
rding the great and glorious Vaikuntam revels along with 
consort (Lakshmi), wrat qg Ramayaa Saha, on the banks of 
ni Pushkarini (the tank called Koneri in Tirumalai, next north 
e shrine of Lord Srinivasa). 


Then again He is a baddhaadhara qgTet: one who evinces 
solicitude for, and loves, the bound ones (embodied jeevas 
are born and who die and are re-born in this world). The 
baddhadhara can be taken with the verb daasyati and made 
ean, give with love towards me. But the meaning suggested 
r will be found to be more appropriate when set off against 
taanuboothi. In giving the bliss of Moksha to the Muktas, 
is no special point or merit. So too in giving that bliss in 
inta, there is nothing specially noteworthy. But to give 
aanubhooti to baddhas, and to give it here (Iha),—-they will 
ecial and noteworthy features which normally He may not 
o give, and will give only at behest of His beloved Daya Devi. 
‘fore Desika makes it his heartfelt and earnest prayer to Daya 
the Lord should vouchsafe that celestial bliss to him even 
on this earth. 


“he ancient Srutis have in places touched upon this state, 
| can be referred as jeevan mukti in one sense (see commentary 
zka 44 above); but by far the more numerous passages there 
toan Utkranti,—a going up, to a different and higher world. 
‘amil scriptures also touch upor#the state of Mukti in Vaikunta 
lso in this world itself; but here the weightage is in favour 
ikti being attained and enjoyed here. Nammalwar, Andal 
‘hirumangai Alwar have made no secret of the fact that their 
is not for the pleasures of Paramapada (Vaikunta) but for 
Muktas here. Their realisation is very beautifully and succin- 


ig aaa E Vie Bias ha et o SSeS Te OP ee ee ee Ee E E 
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Harrr Coir Movs her oH) Goa AL QUA 
Lo str gopiev Ge) WAI S ADOLAT ........ DiD LI 
wb sO pGaugi 9 MiSs usursa’? 


All the pleasures that the Nityasooris derive in serving the 
in Vaikunta, our little great ones of this world (Amunrwe 
who have learnt the Tamil Vedas, enjoy with delectaiion he 
this earth itself. Asa premier Dramida-Sakha-adhyayee (¢ 6; 
sip weoamGuirer) Vedanta Desika therefore prays ir 
sloka not for being taken to Vaikuntaloka but for being bi 
with the bliss of Vaikunta here itself. 


That this is not a mere casual or temporary or poetic mo 
Desika’s part, but is his definite and deliberate longing, is s 
by his prayer to Lord Ranganatha and Lord Varadaraja elsew 
In the Abheetistava in praise of Ranganatha, Desika desir 
obtain in this world the enjoyment of the celestials of Par 
pada. aa fraafaata afaagee fanfa (Note the use of the 
Mukunda here also). Addressing Varadaraja of Kanchi, D 
says if certain enjoyments are vouchsafed to him here, this 
will itself become Vaikunta Farry waq aqa uq Sar 
will itself become moksha. 


Every prapanna, every true Vaishnaviie who has imbibe 
spirit of Ubhaya Vedanta will only pray thus. The desire to . 
Vaikunta will not be his. The Lord however, may think o 
wise, and in the fullness of time may take such a one to His 
Loka,—-Vaikunta. That has nothing to do with the yearnir 
the human heart. Note the Ñ in 4qusaafa ayshrars: 


By two very significant epithets used here to denote the I 
Desika justifies this craving of man to get all glories, plea 
and benefits here itself; QumaQgearn Qus grb QL 
erp. One is Vrishagiri Pranayee, and the other is Baddhadhc 
as referring to this Lord. The suggestion seems to be that \ 
the Lord Himself loves this place, and has great fondness fo: 
mortals here, why opt for something which will be contrar 
what He manifests? Will we not be rejecting His proferred ] 
here, if we aspire for something far away, to give which He - 
not have descended into this earth at all, as the Lord of Tiru 
gadam. 


Onre acain emnhacia 1o faid art A wahatwin taiwan Jaalaan a 
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Vedanta Desika in line with the great Acharyas he follows, does 
not subscribe to the view that the Archa or the image in Temple 
is a mere step towards the Infinite, a stepping stone to attain higher 
altitudes of spirituality. To Desika the Archa is in itself the 
Primary God. To those who are not gifted enough to rise to 
Desika’s heights and see the Highest Truth in Lord Srinivasa, 
the prayer made by him in this sloka may not mean much. But 
to those steeped in the Ubhuya Vedanta lore, synthesised and handed 
down to posterity, by great Acharyas like Nathamunigal, Yamuna- 
charya and Ramanuja, Lord Srinivasa is Para Brahmam, 
and enjoying Him here is Moksha. To them there is no prayer 
worth making than the one contained in this sloka. 


This sloka is the summit of this stotra, the hundredth of the 
sataka. Addressed to the Lord’s Daya, it depicts the summit 
of human aspirations which lies in the enjoyment of beatitude 
with the Lord who resides in the summit of Vrishagiri, and also 
in the summit of the srutis. fa farefe fadtet rafir taa wag 
wa aera TTT wiereat Sr uti-sirasi- Videepte-Brahmani-Srinivase- 
Bhavathu-Mama Parasmin-Semushec-Baktiroopa, was Ramanuja’s 
opening prayer voiced in the very first sloka of his Sri Bhashya. 
Following in his wake Vedanta Desika has equated Srinivasa with 
Para Brahmam, and Mokshananda with the enjoyment of that 
Brahmam here. 


FraAs gai 
Aga gaga na | 
ata gaaf À 
gaa aa SAFAI l (202) 
Nis-seema Vaibhava Jushaam. mishaiaam-gunaanaam 
Stotur-Daye Vrishagireesa guneswareem tiyani i 


Taireva noonam avasairabhainanditam mie 
Satyaapitam tavabalaatakutobhayatyam " (101) 


Daya Devi! Even while all the other gunas (attributes) of infinite 
glory, pertaining to the Lord of Vrishagiri, have been looking on with 
unwinking eyes, Ihave praised yon, their Empress, Those very gunas 
are involuntarily congratulating me (for having praised you). 


Eia in t Liaw Aia nomm wee am manim m m aaa D er A.S - at 
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The poet’s sense of relief at the safe completion of the stotra 
can be sensed from the sentiments voiced ‘n this sloka. When he 
began to praise Daya, one of the numerous attributes of Lord 
Srinivasa, it became incumbent on him to show her off to advantage 
by belitling the other attributes, andin places subordinating even 
the Lord before Daya. By extolling Daya and assigning to her a 
place above the Lord Himself, Desika must have felt that the Lord 
may not take him amiss; possibly He might also feel glad. But 
in regard to the other gunas (qualities)of the Lord, such as Gnana, 
Bala, Aiswarya etc., the poet was not quite sure that he will be winning 
their approbation by singing the praises of one like them, and in 
places setting them off against her to their disadvantage. This 
fear must have been lurking inthe poet’s mind. Nowihat the stotra 
has been completed without obstacle, the poet heaves a sigh of 
relief, and at the same time gets the idea that the other gunas have 
really applauded his hymn of praiseabout Daya, and the way he set 
about it. While thanking them and praising them for it, Desika 
adroitly sings Daya’s praise in a new way. 


Nisseema- Vaibhava-Jushaam-gunaanaam. Seema is boundary 
or limit. Nis-seema is limitless. The Vaibhava or glory of the 
gunas of the Lord are limitless. They have all been praised by the 
Srutis. In fact the srutis alone have postulated them. 


Those gunas have been watching Desika sing the Daya Sataka. 
They have been so watching with eyes wide open—mishataam. 
Appreciation as well as concentration is indicated by this reference 
to wide opsn eyes. When intensely looking, the eyes forget, or 
omit, to wink. And in admiration the eyes get opened wide, and in 
the process, winking is suspended. 


Now that I come to think of it, the poet seems to say, there is 
nothing surprising in the other qualities of the Lord, not only 
not getting angry at Daya being praised, but positively becoming 
happy and pleased thereby. For Daya is Guneswari, the Empress 
among Gunas. She has once,before been referred to as Guneshu- 
Saarvabhaumi TTT arini (sloka 30) And no subject is going to 
take offence ifthe King (or Queen) ruling over him or her is praised. 


Therefore they themselves @%q felicitate the poet on his Daya 
stotra. That they can’t help doing so is indicated by the word 
avasaihi. They do so spontaneously involuntarily, whole- 
heartedly. 
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Readers will be aware of Kalidasa’s famous saying Aapari- 
toshaat-vidushaam na-saadu manye. No poet is satisfied until and 
unless he obtains the approval and approbation of the learned and 
the wise. This poet of poets, Vedanta Desika, therefore talks here 
with satisfaction and pride about the approval and appreciation, 
which the other qualities of the Lord arelavishing on his Daya stotra. 
Elsewhere also there are several similar expressions in Desika’s 
works (e.g.) Vaisampaayana- Saunaka - prabrutayaha - Srehtaassirah- 
Kampinaha, where reference is pointedly made to the approbation 
of the great Maharishis. 


From the fact that the other gunas, who have been referred 
to in the course of the stotra in not very complimentary terms, 
have ungrudgingly congratulated Desika for his having praised 
Daya, Desika weaves out one more praise-worthy feature in Daya 
Devi. Her strength and support are capable of dispelling fear 
from the mind of her adherents and votaries. Where Daya is 
favourable, there is no need to entertain fear from any quarter. 
The Upanishads have in several places spoken of the fearlessness 
of those who rely on the Lord. afeifagarrafa ; afanar 
adfa. They have nothing to fear, nobody to be afraid of. That 
courage and fearlessness, it is here pointed out, are the result of 
reliance on Daya’s strength. Incidentally one more plume is added 
to Daya’s attractive and all-round greatness, a greatness always 
associated with the Lord, but one which He really acquires through 
Daya Devi. 


The word ® (meat the end of the 3rd pada of the stotra is 
so placed that it can be taken with the word abhinanditam thet 
precedes it, as also with the word Satyaapitam, that follows it. 
Desika’s dexterity in handling words is indeed superb, “In my case 
he seems to say, “‘felicitation by the great gunas has taken place, 
and also the establishment of the truth that there is no cause for 
fear for those who rely on the strength of Daya. 


aaf agahittaga qaal 
acanar | 
dapaarav Am Gea: 
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Adhyaapi tat Vrishagireesa Daye Bhavatyaam 

Aarambhamaatram anidaumpratamastuteenam | 
Sandarsita-svapara-nir vahanaa-sahetaaha 

Mandasya saahasam idam tvayi vandino me." (102) 

Daya of Vrishagireesa! Even for those primordial hymns (the 
Vedas) praise of you is still (even to-day) only in the initial stage. 
In respect of such a you, this dull-witted person (i.e., myself) who is 
only a Vandhi (encomiast) has been guilty of great audacity (in weaving 
out a complete poem of 100 slokas). This audacity on my part 
has to be pardoned by you, demonstrating thereby your capacity to 
forgive, and to make others forgive. 

In this sloka Vedanta Desika tenders his apology for having 
sung the Daya Sataka. He calls his attempt a Saahasa. @tg® 
a rash and audacious act. “Fools rush in where angels fear to 
tread.” Desika’s apologia is conceived in that same way. He 
refers to the fact that the ancient srutis, which are the first and 
foremost hymns of praise, have if at all, but very vaguely hinted at 
Daya, and l2ft the matter there, without elaboration or elucidation. 
The srutis evidently felt unequal to the task of adequately praising 
Daya. But here I am, says Desika, a mere Vandhi a Vaithaalika, 
one who is employed in palaces to sing the praise of royalty, and a 
mandha ¥q a person of weak intellect, who has had the boldness, 
if not affrontery, to sing a whole stotra about that self-same Daya. 
So saying, Desika prays for pardon. He has to be pardoned by 
the Srutis, and he has to be pardoned by Daya Devi herself. He 
appeals to Daya and prays that she may be pleased to pardon him, 
and also secure to him the pardon of the Vedas. This dual capacity 
of Daya is referred to by the expression Sva-para-nirvahana ®aAq<- 

She can forgive apacharaas committed in regard to her. 
She can also get others to forgive the faults and sins of commission 
and omission in regard to those others by those others themselves. 
How else has she been able to secure for us the protection ofthe Lord, 
and made Him ignore, overlook, and forgive our enormous sins? 
That Daya Devi is herself capable of saahasaas has been referred 
to in sloka 71 above. So she can appreciate well-intentioned and 
well-meant saahasaa in others. Only it must not be the atisaaha- 
sas referred to in sloka 94. “ Daya is audacious in seeking to get 
protection even for me”, says Desika, “why should I notbe equally 
audacious, and sing the praises of such a great and bold benefactor?” 
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AMA UAB at 
aad: saad RRA: 11 (202) 


Prayo Daye tvadanubhava-mahaamburasau 
Praachetasaprabrutuyopi param tatastaaha | 


Tatraavateernam-atalasprusam-aaplutam-niaam 
Padmaapateh Prahasanochitam acdriyethaaha. 1 (103) 


Daya Devi! Ili looks as if even great persons like Valmiki 
have confined themselves to the shores of the great and mighty ocean 
of your glory, (i.e., stopped short of stepping into the waters). I got 
into that ocean, was very soon lifted off my feet, and began to flounder 
(float). And thereby I became the object of fun and ridicule to the 
Consort of Lakshmi, who sweetly smiled at my audacity. and 
consequent discomfiture. You please take me in your protection. 


The poet had thought of the Vedas in the first instance and sung 
in the previous sloka about his having done something they had 
omitted to do. In this sloka, he thinks of the Upa-Brahamanas 
(The Ithihasas and the Puranas) and how there is no full-fledged 
praise of Daya in any of them. It dawns upon him once again. 
that he has purporied to do something which the authors of those 
great works, Itihasas and Puranas, deliberately left unattempted. 
He compares his state to that of one who foolishly plunges into 
an ocean, when all wise people carefully stick to the shore. 


Praachetasa is Valmiki. Praachetasa Prabrutayopi, even 
Valmiki and others like him. What did they do? They were 
param tatastaaha, they very much confined themselves to the shore, 
being afraid of getting into the sea, or rathar of being drawn into it. 
They stuck to the shore so firmly, to terra firma in preference to 
the sucking waters of the sea. 


And what is that sea or rather ocean? Tvad-unubhaava maha 
amburausi. The great ocean of Daya’s glory. Hitherto Daya 
was referred to asa water-course, lake, river, sea and $0 on. 
Here it is Daya’s glory (tvad anubhaava) aquta that is the 
mahaamburasi, ocean. Afraid of being drowned in the waters of 
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shore stayers. When compared to the srutis, the ltihasas and Puranas 
deal a little more with Daya. Hence the reference to those authors 
as taking their stand on the shore of Daya’s glory. The use of the 
word ‘Praayaha’ also indicates this, that they were mostly tatastaas. 


On the other hand, whatis it I have done? Undaunted, I stepped 
in and plunged into the ocean, only to find that the depth of it 
was too much for me. I could not fathom its depth, could not 
touch the ground underneath. I was lifted up, and made to float 
and flounder. Fool that I am, I was not deterred by the several 
great souls like Valmiki not daring to come even near the water 
line, and [ took my plunge,—Sri Desika seems to say. 


Three words have been employed here to show the three stages 
(1) avateernam (2) a-talasprusam and (3) aaplutam, (1) getting 
down into the waters. (2) unable to get a foot-hold on the ground, 
and (3) lifted up by the buoyancy of water, and made to float. 


Tala-sprik or ground-toucher, is a term used to indicate a 
person who knows a thing fully well, knows all about it, its pros and 
and its cons. Atalasprisa used here is intended to show how unin- 
formed Desika is about Daya. He seems to suggest by the use of 
that term about himself, that he has not really understood about 
Daya’s greatness and glory. As soon ashe getsin, he finds himself 
lifted off his feet, and unable to touch ground. This is not a case 
ofa gradual depth. It is a sudden and abrupt depth, as is indicated 
by avateernam followed by atalasprusam. The wise men knew, 
and hence desisted from getting in. 


The ever watchful Lord and His Consort have been witnessing 
all that Desika does, and gets involved in. And Their lovely lips 
get curved in a sweet smile. It is like fond parents watching the 
toddlings of their darling child, and getting amused thereat. That 
the Lord loves tatastaas was shown even in the 9th sloks. He is 
a big ocean of Daya,—Karunaa-Varunaalayam. But He discovers 
and discloses Himself only to tatastaas,those who stand on the 
shore, aghast at the immensity of His Swaroopa, Roopa, Vibhava 
etc., realising the truth of the Upanishadic saying ‘ Avignaatam 
Vijaanataam Vignaatam Avijaanataam’. Vrishasaila  tatastaas, 
were therefore rewarded by Him by His disclosing Himself to them 
as the Resplendent Lord of the Seven Hills. So too the tatastaas 
like Valmiki were very much beloved of Him and were the recipients 
of His Grace in an extraordinary measure. 
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o"? Vedanta: Desika instead of. emulating those .tatastaas. behaves 
contrariwise by plunging in. Soin aa “I told you so, ”. mood- the 
Lord smiles on seeing Desika’s. discomfiture,. floundering -in the 
depths of Daya. 


He does’ not smile alone but in concert with His ` Consort, 
Padmavati. Leelarasa, or the sweentess of sport, is indulged in by 
the Lord and His spouse, Lakshmi. They therefore enjoy this rasa 
also, and smile. That thé smile is not one of disdain or contempt, 
bit’ o one of love and endearment is indicated’ by the Upasarga 
pra prefixed, to hasana. (hasana can also mean ridiculing). 


. However much the child may realise the fondness of its parents, 
wien they. smile at its discomfiture, it is apt to feel hurt. In that 
mood Desika. appeals to Daya Devi and prays, please take me 
in, your protection, “aadriyetaaha atfzfat: This is. the, last 
prayer, of Desika to Daya Devi in this stotra. In fact this is-the 
last of the slokas in this stotra addressed to Daya Devi. | 


| Rapaafarane aAA qS 
Ba qamartazaaay | 
_ Seiten fafa aad kig 
AAAA Ige: (209) 


Vedantadesikupade vinivesya bualam 
| Dévo ,.Dayaasatakam. etad avaadayan-maam | 
Vaihadrikena vidhinaa samiaye griheetam 
ON oe visesham-iva Venkatasailanaathaha u ` (04) 


that Deva. who is the Lord of Venkatasaila has placed (me) 
this infant on the Peeta (pedestal) of Vedantacharya and has made 
me ‘give « out this Daya Satakam,— even as a rasika takes up a veena 
in a ‘delightful mood dictated by the enjoyment of leela port), and 
makes that veena sing beautifully. 


at.. Ine this sloka which is frauglit with evel ye sieni and 
important.meanings and suggestions, the chief idea is that. of satvika- 
yaga. qas cart: To the vishistadvaitin everything is~ the 
Lord’s,and must ‘be offered up to the Lord. This must be done 
in the threefold way of swaroopatyaga, kartrutva-tyaga ‘and phala- 
tydga. | ». The central idea of this sloka is that by himself the poct 
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Daya Sataka, and that it is the great Lord who resides .on Venkata- 
chala, and has an infinite instinct for sport, that has really made 
Desika give out this Daya Sataka. The analogy is of a great 
musician (Vainika vidwan) taking up a veena, when the ‘muse is 
on him and he feels like indulging in it, and making it give out 
delicious and delightful music. The musician here is Lord Srini- 
vasa. The veena is Vedante Desika. The Lord who has played 
this Daya Satakam on the Veena of Vedanta Desika is very aptly 
referred to as ‘“‘Devaha” @4:. The word “deva” not only 
denotes divinity, but also a taste for sport or kreeda TST. The 
words aya Weld “Samaye griheetam” are also very aptly used: 
The vainika vidwan and the veena are always there, but it is only 
on occasions that the mood comes on the vainika and it is that 
period that is indicated by the word “samaye”’—at the proper 
time. So also in regard to the Lord and Vedanta Desika, the 
word “samaye’” has got very great significance. The Lord.did 
not think it fit to sing Daya Sataka by Himself, or through others; 
before this Stotra was sung through Desika. So also Desika 
was chosen as the fit and apt instrument, through which Daya 
Sataka has to be given out to the. world, at a particular point of 
time (samaya) in his life. The word “ samaye ” therefore indicates 
the coalescence of the Lord’s sankalpa (desire) to sing the pratse 
of Daya Sataka through Desika, and Desika’s own sukrita (good 
deeds) entitling him to that benefit. | 


Desika here has referred to himself as “ baalaha” 4Te:. 
Baalaha means an infant, an immature person. This word is 
employed here by way of naichanusandhana, the anusandhaana 
or expression of one’s smallness and incapacity, felt out of a sincere 
sense of humility. In Tamil it is called “ 97mawt Sab ”’ 
(avaiadakkam). The idea sought to be conveyed is, that just 
as the veena, which though incapable of giving out musical notes 
of its own accord, at the touch of the deft fingers of an expert 
vainika gives out pleasant and melodious notes: which are enchan- 
ting and rapturous to the hearers, so too, though by himself Vedanta | 
Desika may be nothing and may almost be akin to an achetana 
(inert matter) like the veena—yet the clever and capable Lord 
has utilised him to give out Daya Sataka to the world.. The word 
“ baala” reminds one of the Brahadaaranya Upanishad. One of 
the mantraas there says that. after having learnt everything that is 
worth learning, the great ones will be like children: aea7t fasaraq 


Though it might not have been Desika’s intention, yet the word 
“ baalaha ° employed is so apt and applicable to. the greatness 
and scholarship of .Vedanta Desika. As he has stated about 
himself in the Sankalpa Sooryodaya, by the age of.20 he had mas- 
tered. all the vidyas (branches of learning). His learning and his 
modesty are by-words in the history of Vaishnavism. Though 
in the sphere of controversy he bowed to none, in regard to his 
conduct through life, he was child-like and simple in the extreme, 
short in stature and unassuming and modest by nature. 


The opening words of the sloka—‘‘ Vedantadesika pade 
vinivesya baalam ” are to be understood and enjoyed in the context 
of a great event in Desika’s life, gratefully mentioned by him in 
several places in his own works. Born in the year 1268 A.D. 
in Kancheepuram, this Acharya who was named Venkatanatha 
by his parents, stayed for a number of years at Tiruvahindrapuram 
(near Cuddalore New Town in South Arcot District ia the Madras 
State) where he did penance, and acquired the prasaada or bounty 
of the Lord. Then he travelled far and wide, and visited almost 
all the sacred places in this holy land of Bharata-varsha from 
Badrinath to Cape Comorin. Having returned to his native place 
Kancheepuram, he was living there for several years, leading: the 
life of a true Vaishnavite Acharya. A call came to him then from 
Srirangam, the headquarters of great acharyas from Alavandar 
downwards. It was a command from Lord Sri Ranganatha Him- 
self, the Presiding Deity of that place and indeed was couched 
as such: “ Sreemat Sri Ranganathasya Vishvaksenasya saasanam.”’ 
srry Ag franare aaa. The great and celebrated 
annual Adhyayana Utsavam of that place (inaugurated by Tiru- 
mangai Alwar centuries ago) was objected to and its performance 
obstructed by Advaitins who protested against the importance 
given to the Tamil works of the Alwars known as the Divya Pra- 
bhandam, very highly venerated by all the Sri Vaishnava Acharyas 
from the time of Nathamunigal of the ninth century A.D., To 
establish the sanctity and supremacy of the Divya Prabhandam 
by refuting the arguments of of Advaitins against the T amil language 
and against introducing the Tamil Scriptures into Temple rituals, 
Desika’s services were requisitioned by the Acharyas then residine 


at Srirangam. Desika readily started from Kanchi and reache 
Cutan anes and i fetanid that after a lano and serions dehate x 
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wide scholarship, keen intellect, and polemic skill;-and, abové 
his deep and abiding devotion and admiration: for the ‘Tamil 
es of the Alwars, vanquished the adversaries and niade them 
pt the Prabhandas, especially Nammalwar’s Tiruvoimozhi 
Saaras-saraswataanaam <aReareedarar and Samhita-Saarvas 
umee Ufgararaaray (as the quintessence of ‘language, and.-as 
empress among Samhitas). The Adyayana .Utsavam was 
sred, and celebrated more grandly than in previous years. 
Lord Sri Ranganatha in recognition of this great achievemérit 
edaata Desika is said to have conferred on him the title “ Vedan- 
arya.” For the authenticity of this happening and this honour 
> to Desika, we arè not left to rely on the admiring utterances 
disciple or follower, or on mere tradition. For, this incident, 
conferment of this title by the Lord, has been gratefully acknow- 
ed by Desika himself in his works. The second half of the. 
sloka of his Adhikarana Saravali runs as follows: E 
Aafaa ARa da Fa cui 
Aaraaadamaearefrasteatante 
» 1s a definite and categorical statement that the. great Lord; 
gives a form and a name to this universe and everything that 
ere, was graciously pleased to bestow on. Desika the samenyai 
“ Vedantacharya.” A samgnya is a name or noun having. 
ecial meaning and peculiar significance (by the use of which 
‘son is, definitely indicated to the exclusion of the rest. Desika 
vain enough to refer to it as_a title or biruda frag: he calls: 
odestly a samgnya. But what-aname! VEDANTACHARYA: 
è is only one, Vedantacharya and that is the Lord Himself. 
Vedantakrit .. Vedavidevachaaham . (Gita): He has- been 
ed to confer that name and that app¢Hation on Venkatanatha> 
oet of Kanchi., But when one. comes to thinksöf if,' who: brit 
wner ofa thing or name can give it away-tọ another and: make! 
t cther’s own? This is also pointed out by this same acharya: 
s Stotra Bashya (Commentary on the Stotra: Ratna) ‘it “has 
said Svakam-iti-Hari-dattam-N igamantacharyakam—xaa fate: 
[... fararararta (Nigamanthdcharyatva given’ to me ‘as: 
s His own, to be kept as my own). As already sait, thas’ 
of “ Vedantacharya” title is referred to in ever. so; many: 
3in the numerous works of this prolific writer in three languages? 
rit, Tamil; and Manipravala. This is not the place to gather) 
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together and catalogue all those ‘references in the-poets. NOLES 
1o this very unique event in hiselife. `. sa coem, | ; 


; But how comes-it that what Lord Ranganatha of- Sriranga 
did is‘ attributed to Lord Srinivasa of Tirupati, and-‘why has it 
been sung ‘that, Vénkatasailanatha placed: this- poet on the pedestal 
of Vedantacharya ? The answer is furnished not only by. the 
general and well known, theory that all the Lords in. the several 
temples are one and the same, but by a s special identity between 
Ranganatha and Srinivasa enjoyed by Tir uppanalwar. in. the third 
verse of his < Amalatiaadipira ant. "aG ite Lorri ŠD | arrest 
Gu iT & Git F h D Qa dws 15) Gor (19 oT. DIT ÈIS È arrume., The 
great . Lord of Vaikunta first alighted on, _Venkatachala’ where 
He stood for a, time beforé going to Srirangam and lying down 
there, on His serpent ` couch. So it is quite ‘proper. and- apt to say 
that Lord $ Srinivasa gave to Desika the name and title Vedantacharya, 


« .. Acharya and Destka are synonymous: and: ifterchangeable terms; 
and :so, Vedantacharya and Vedanta Desika convey the same meang 
ing; ~The“poet whose-name was Venkatanatha or -Venkatesa:-has 
ever -since been; known as Vedanta Desika andy Vedantacharya 
because that was the appellation that the Lord had given. to: hing: 


Another incident in Desika’s life:has to ‘be recapitulated here 
While he! was only five years of age, a veritable- baalahia: ave: 
Besika was the récipient of-the blessings of his praacharya, z j 
Vaatsya Varadachatya (Nadadoor Ammal) iñ the following Words? 


Asara: sfefaraafeda: | 
qA aaa aftreaimiaa l 


The, promising and. precocious child was to become an establisher 
of, , Vedanta, (Vedanta-pratishtaapaka). When... he. _became “that, 
actually, and. that too not of one Vedanta but of two, Nedantasy, 
Sanskrit and Tamil, the. -Ubhaya: Vedanta, - -the Lard. Himself gave 
him the name. and, title of Vedantacharya. . This- -blessing received 
in early life has been very. thankfully. and gratefully: recorded, by, 
Desika in the Sankalpa Sooryodaya.and in the second sloka of, 
Adhikarana Saravali. A sketch in colour. on the ceiling of the, 
Pradakshina of Lord Varadaraja’ s shrine on. the e Hastigictin Kanchge- 
puram depicts this incident in Desika’s life.. l a ata 
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This great honour was bestowed or him when he .was ‘literally 
a child, a baala.It looks asif the Lord only put His sanction and 
seal on what a great Acharya had done. He once again made 
true what a true and sincere devotee of His had said. Satyam- 
vidhatum-nija-bhritya-bhaashitam. ae faai frogara. 


That the Vedantacharya-pada bestowed on him is ‘really a 
ubhaya-Vedantacharya-pada is also very subtly and beautifully 
demonstrated by this great poet in and by this sloka. This Daya 
Sataka has been, it is said, sung by the Lord with Desika as a 
Veena-visesha,—an excellent Veena. Adhikarana Saravali . which 
avowedly deals with the Brahma Sutras and the Sri Bhashya is a 
treatise on the Sanskrit Vedanta. The penultimate sloka therein 
conceived in the same saatvika-tyaga style as this sloka of Daya 
Sataka, refers to the Lord having given out that Adhikarana Sara- 
vali employing Desika as a conch, paanchajanya nares qT SAHA HAY 
emni THAT: afafa water (ni) aaien. Here the Daya 
Sataka has been given out inthe form of the sweet and mellifluous 
notes ofthe Veena, the softest of musical instruments. The conch 
is a loud instrument employed in war as can be be seen from the 
first chapter of the Bhagavat-Geeta. - Desika never sings casually 
and never employs words haphazard. The difference between 
the conch (shanka) and the veena is the difference between the 
two Vedantas, in both of which Desika had attained a high degree 
of proficiency. , The Sanskrit Vedanta involves polemic warfare. 
The Tamil Vedanta provides sweet and quiet enjoyment. Even 
the Lord finds great sweetness and attraction in the Prabhandas; 
for, they are Sadhyaha—Paramaatmani—chitta—ranjaka—tamaihi 
aa: Torats famea: and Svaadu Suvyahritaani. eng 

And so they are like the sweet and pleasing notes 
issuing from the Veena. In fact the Lord Himself is sweet to the 
Alwars like the notes of the Veena. Vide wrifoflmesGuw !: and 
Pr 5 wus ip cud ed 57 ed mr Nar Ap At & onou Gus of Nammalwar. 
Daya Sataka is thus the quintessence of the Prabhandas, whereas 
Adhikarana Saravali is the summary of the meaning and import 
of the Brahmasutras, about which there are as many views as there 
are Bhashyakaaraas (commentators). Further elaboration is need- 
less. The Sanskrit Vedanta is like the Ganges, muddy, violent 
and forceful. The Dramidopanishad is like the Yamuna, dark, 
cool and pleasant. They were flowing as.two different streams 
till they were united and blended into one stream, the ubhaya 
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Vedanta system, by the mingling of the Saraswati (words) of Vedanta 
Desika, thereby bringing about a Triveni, a confluence of three 
streams. This is the contribution of Vedanta Desika to Vishistad- 
waita Siddhanta and Vaishnavite religion, for which he has been 
justly famous through the centuries. 


Even in regard to the form of satvika-tyaga indulged in in 
this sloka, Desika follows closely in the footsteps of Nammalvar. 
In the 9th Tiruvoimozhi, in the 7th Pathu, Nammalwar has stated 
that his verses were sung through his mouth by the Lord Himself: 
oor Arrar urar OQerorer Arsa cross Sor Ger 
adore srar greri Bisha wrur, (Making it appear as 
if these are my words and my verses, the Lord has really sung 
about Himself by His own words). 


In regard to Daya Sataka the singer is the Lord, of course, 
through Desika. But the subject of the song is not the Lord Him- 
self, as it was in the Tiruvoimozhi, but Daya Devi. Daya Devi 
being the consort of the Lord, He probably felt it delicate to 
Himself sing her praise; for that purpose probably He Himself 
came into this world as Sri Thoopul Venkatanatha (Vedanta Desika) 
and has sung Daya’s praise in the form of this Daya Sataka. Desika 
has been claimed and acclaimed to be an incarnation of Lord Srini- 
vasa, -and certainly one of the chief purposes of that incarnation 
must have been to sing about Daya to whome He owes His real 
greatness; and because of whose achievements he becomes * Visud- 
dianam vaachaam ek pf arqi faqs (sloka 68 
ante) the subject of praise by the srutis. 


-_ Thus this sloka seems to give the E T the Avataa- 
ra-prayojana and the Avataara-karya of the author of this work, 
Vedanta Desika.. 


aafiaga MANE- 
| nfaufasaareanatcact | 
_. aftagaedat IgA 
aAa aad ata | kos) 


Anavadhim.adhikritya Sreenivaasaanukampaam 


avitathavishayatvaad-visvam avreedayantee | 
Tk AL Aliana xa Awa Trauleadaannenann rsr 
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: “iy This: stotra ~ begotten. by:(of) _Venkatesa,—-which deals: about 
the: limitless:.Daya - of Lord Srinivasa,—-which contains. matter not 
one’ of ‘which is untrue or. false, and about- which therefore: no one 
need feel -abashed- or ‘ashamed,—-which is. a fountain-head for all 
kinds of auspiciousness,—and which is free from. all fault or blemish, 
this, Stotra is sure to shine glorious in the eyes of ‘all Saatvic men. 


' In this and the next sloka Desika harks: back to the Maalim 
irai- metre which. he handled in the fourth decad. : It is one 
of his favourite: metres, and one with which he ends. several of his 
Stotrass. To S EEA te & 2 iT 2 Yo. os re ia Ta 


“With many poets; after thé’ main: theme is over,-evén if they 
athe further $lokag by: way“of winding - up, ‘those Slokas will: be 
fat and commonplace. Not so: with this master poet. ‘One has 
only:.to enjóy-the language. and sentiments containéd:in this and 
theater slokas::to agree with what has been stated here. . 


vs "= Thie fine medium'of slesha is employed in this sloka to’‘reconeilé 
the appatent conflict’ ‘betwéer Stokas 102 and -103' on the ‘one kaid 
aie Which the poet has talked of himself as the author öf this ‘stotra) 
nd “sloka 104, on‘ the “other, (in, which- he said that: the’ ‘Lord it 

was Who gave ‘out “this ‘stotra).’ After: ‘all itis Venkatesa who- -i$ 
the author of this Hymn of praise. (This is ati obvious reference 
to his’ ‘having been named after the great Lord Venkatesa). - Whethér 
if be Lord” Venkatesa ‘of fhe Seven- Hills or the poet Venkatesa 
of Kancheépurani ‘this stotra is: Venkatesa=prasoota: k T TTT 
boris (of Venkatesa, ‘(produced by’ 'Venkatesa). 


The word Stutihi eqfa: is of the “feminine gender. ‘So the 
child is a girl. The: ‘test:of the Stotra describes the‘nature and 


ag 


qualities” of this“excellėnt gE 

Anayadhim - Sreenivaasaanukampaam - adhikri tya—Concerning 
that limitless anukampa or‘Daya: of. Srinivasa.” The subject of 
this Stuti or Stotra is Daya. -The child. enjoys `; the blessings of 
Daya. 


Avitatha-vishayatvaat-visyam- avveedayantee-=N6 ‘éne need be 
dshagjed of anything:contgined xin this stetra-because its contents 
are all avitatha afgaan falseless, i.e., true. Vilatha means 
false: a-vitatha is therefore true. “Siswam i 98" the ' entire~wéild 
avreedayantee watsaeat: sniéans; ‘makes -ite mnecessary’ to be 
ashamed or abashed about: why?‘ bècaùse its Vishava- Praa dr 
cditènt is avitdtha. ifa woman‘ with half: closed -eyelids is*pYraised 
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‘person as visaalaakshee, faerateft (broad-eyed lady), every 
concerned must feel ashamed. But when existing excellence 
uly and appropriately praised, every one feels happy. 


The girl has such high qualities like truth, purity and chastity, 
no one need in the slightest feel ashamed about her, but every 
can legitimately be proud of her. 


Vividha-kusala-neevee— fafaga Neevi is the knot 
lady’s garment. Jt also means the capital or principal sum 
ucing or earning interest or other profit by way of augmen- 


n. It may therefore be taken to refer to the source or fountain- 
p 


Kusala refers to what is right, proper, auspicious and happy, 
stoira is thus said to be capable of yielding to those who 
y it, welfare, happiness and auspiciousness. Vividha means 
d. For all sorts and kinds of happiness this Stuti is the source. 


Anavadyua— aqaa blameless, irreproachable. The stuti is 
less. The girl has faultless form and so, extremely handsome. 


Just as a girl born of a good family, having faultless character 
possessing a very attractive personality will be praised by 
ight-minded persons, this stotra also is highly appreciated 
snjoyed by Satvic-minded persons. (Compare Desika’s enjoy- 
of Ramanuja’s works in this same Strain in the sloka qiagaa 
Muni-bahumata-saara....... ..of Yatiraja Saptati) 


here seems to be no limit to the sense of gratitude that Desika 
towards the Lord. He is thankful and happy that the, Lord 
siven to him His own name, conferred on him a title that 


igs only to Him, and also given him the authorship of a poem 
is grandeur and excellence. . ~ : 


aqpiagat garana- 

aiaiga sama | 
aaao- | 
o aAa AAA MJE | . (Rok) 


am idam udaaram samyag abhyasyamaanaan 
’rishagirim adhiruhya vyaktam aalokayantee \ 
rasaranaam aadhirajye abhishinchet i 


p EPEE E PEER EE ee EFE) DRAS 
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The Grace (Daya) of that Wielder of the Saarnga (Bow) will 
ascend the heights of Vrishagiri and cast her benign glances on all 
who correcfly and well repeat (recite again and again) this centum 
of verses, which is capable of liberally conferring all good; and 
after dispelling all hostile forces and factors, she will confer on them 
the Kingdom ruled over by persons whe hare no support but hers 
(Daya’s). 


The previous sloka dealt with the benefits which can be obtained 
by a study of this Stotra by extolling its excellence and incidentally 
indicating those benefits. This sloka is more avowedly a phata- 
sruti agfa for this stotra. The usual scheme indulged iņ by 
many of ‘the Alwars in the last verse of each decadium of their 
songs is adopted here by Desika. It is to extol the Vishaya vailak- 
skanyg, the vakiru. vailakshanya and the Prabanda Vailakshanya, 
and.then to indicate the good and great things that will be obtained 
by-thase who study the werk. That is to say, excellence of the 
. topic, greatness of the author and the merit of the work itself.— 
these. will be followed by a reference to the benefits obtainable 
| by the study thereof. Readers would have noticed how in sloka 
105 the threefold excellence (of the topic, author and work res- 
pectiv ely) had been dealt with. This sloka makes pojnted reference 
to the phala < or fruit. It starts by reiterating the prabandha-vailak- 
shanya. This isa Satakam,—a hundred. It is udaaram—gerca 
generous and munificent, lofty and excellent, noble and illustrious. 
The Lord is all that and Daya Devi is also all that. This Satakam 
equally with them is also wdaaram. 


Abhyaasa is, repetition. Samyag is well and, correctly. Samyag 
atihyasyamaanaan, —-those who truly and well recite and repeatedly 
recite. They. will recite it again and again to enj oy to their hearts’ 
content, the: «beguties of language and sentiment enshrined in the 
Verses, and. to incéssantly contemplate on the, greatness and glory 
of Daye Devi as“depicted therein. Just as the enjoyment of the 
Lexis ever fresh and never stale qeraqpge and faa, 

€ pnt of the Stotra also. wilt always be fresh. Each time 
ene reflects en a sloka of this poem, some new idea emanates, 
some’ new beauty comes to the surface. It is a perennial stream 


of literary beauty and artistic excellence, that .gushes forth 
all the while, exhilarating the spirit, and, elevating the soul into 
realms of mystic communion with the tad Himself, through 
the instrumentality of Daya. 
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: Samyvag-abhyaasa has been mentioned here to denote reci- 
tation and reflection of the Stotra with a full understanding of the 
meaning and significance of the verse, and not a mere parrot-like 
repetition. 


Those. who revel in the language and the sentiment of this 
Satakam will become the recipient of Daya’s Kataksha (benign 
glances). She will see them well, and cleatly—vyaktam aalokayantee. 
She will see them from the heights of Vrishagiri on which she has 
got up. Vrishagirim-adhiruhya-aalokayantee. Here it is plainly 
asserted that Vrishagiri-is really the seat of Daya Devi, not so 
much the Lord’s. This idea is reinforced by the poet’s deliberate 
omission to refer to the Lord in this stoka as the Lord of Vrishagiri, 
but as Sdarngadhanvaa. In all the 108 slokas of this stotra barring 
only a few, reference has been made to the Hill by one name or 
another.: In almost all of the large number of those slokas the 
Hill has ‘been linked with the Lord. This (106th) is one of the 
very few slokas in which there is a reference to the Hill, and yet 
the Lord is. designated by another name. There seems to be no 
end to the literary devices indulged in by this poet to drive his 
point home. That there is a deliberately mtended suggestion 
(dhvani saqaf) will be clear from the use of the word Saarnga- 
dhanvaa, which in turn is calculated to remind the reader of sloka 
28, in which the Lord was referred to as Saarngee. It was in and 
by that sloka that we were told that Vrishagiri is the Lord’s vijaya- 
sthana fasrpreqra. Why it is so, is explained in this 106th sloka 
by referring to Daya Devi as having ascended this Hill-—Vrisha- 
girim-adhiruhpa. Tirumala is thus the capital city of Daya’s 
Kingdom, and the Lord taking His residence there is essentially 
a A Dayaavaan. 


From the top of Vrishagiri, Daya Devi looks graciously upon 
those who have mastered this stotra sung in her praise. And 
at once she drenches them in the cool and life-giving stream of 
her protective Kataksha. Abhisheka literally means sprinkling 
water, or wetting and drenching. It is because the installation 
and the crowning of a King closely follow his being bathed with 
“ coronation water,’ the word Abhisheka has come to denote 
the installation of Kings. 


The high altitude of Vrishagiri is conducive to give Dz 
Devi a good vision (vyaktam aalokayantee) of the entire earth situ: 
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beneath. Itis also helpful to let loose the cool and pleasant streams 
of her grace in which to bathe those in the plains, whom she thinks 
fit to be bathed therein. So they are all coronated, to change 
the metaphor. She crowns them kings—Abhishinchet. 


What is the Kingdom over which they are crowned? Anitara- 
saranaanaam-aadhirajye afaa aerarafyasa The great kingdom 
reserved for those who look to no one but the Lord and His Daya 
for help and protection. Aadhirajya. is sovereignty, overlordship. 
The, Kingdom of Heaven is the Kingdom of service to the Lord 
and His chosen devotees.: This is referred to by Desika in several 
places as Kinkaratva-aadhiraaiyam freecatfacsay. the soyerei- 
gnty of service: This is the sovereignty. desired by those who are 
anitarasaranaas, those whose sole refuge is the Lord and the Lord 
alone, and who have no taste for, and do not desire, any purushartha 
except service to Him. Those who are the recipients of :Daya’s 
gracious Kataksha because’ of their having mastered this Satakam; 
are installed as sovereigns in that Kingdom of Service or Kainkarya: 
Worldly wealth, power and. position, and even the exalted posts 
held by Brahma, Indra and the other Devas, are the gifts that 
Daya Devi bestows on her votaries who desire to obtain those 
preferments. But they are not anifarg-saranaas or true’ paramai- 
kantins, for though they may look to the Lord’s Daya alone for 
help and assistance, their desires are not for the Lord and the 
Lord alone. They belong to the first three categories of persons 
who approach the Lord, as mentioned in the. Bhagavad Gita, 
the ‘aarta, the arthaarthi and the gignaasu. The fourth person 
there enumerated is the Gnani, who is specially extolled by the 
Lord Himself as His soul. ‘What special gifts are reserved for the 
Gnani who wants nothing of the Lord but service to the Lord, 
those are all available to the persons who master this centum of 
praise—Daya ‘Satakam. 


. The words Samid eee ES fagar meaning 
having conquered the enemies’ forces haye to. be understood both 
in relation to the upasaka’s foes, and also to the opposing forces 
ranged against Daya. Both sets of enemies are conquered: aad 
the King is installed on the throne. 


Saarngadhanvaanukampa, the Daya of the wielder of the 
Saarnga (bow). This mode of reference to Daya furnishes as it 
were the reason for her ability to quell opposing forces. Is she 
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punishment is unknown to her. She is agnaathanigrahaa—3tar 
afset. She is a favour-bestowing mother to one and all (viswa). 
Or she is a mother desirous. of bestowing all anugrahas (viswa- 
anugraha). Ea 

The second phrase Vyatishajat-svargaapavargaam indicates 
her capacity to confer all the pleasures of irivarga and of moksha. 
“ Swarga ” is here used compendiously to denote the first three 
purusharthas, dharma, artha, and kama: This phrase used towards 
the end of the stotra is very remimicent of the words sootim-apavarga- 
trivargayoho of sloka 10 ante, the first sloka in praise of . Daya 
in this stotra. If at the wpakrama sqHq (beginning) of a work, 
and in its upasamhaara gqagr<t (end) the same idea is given 
expression to, and if one also finds that idea very often dealt 
with in the course of the work, it has to be taken that that is the 
central i idea. or theme, Taatparya aera, of the work, Tested 
by these lingaas fret: or symbols, we can see that the conferment 
by. Daya of Dharma Artha and Kama. purusharthas. on the one 
hand, and moksha purushartha ọn the other is what the author 
desires to be understood as the chief idea and the prominent, theme 
of the stotra. 


That by nature Daya’ is’ POE SER was: anaes by 
the first expression Vis vaanugrahamaataram. ‘That is her anugraha- 
seelatva— ATIRAN. Her capacity or power to confer those 
anugrahas in the shape of trivarga and apavarga is indicated by 
the. second compound yyatishajat-s vargaapavargaani. This is her 
phala-dhana-shakti qaaa. The third epithet (visheshana) 

“ sudhaa-sadreecheem ” is intended to bring out Daya’s intrinsic 
worth. Even apart from her anugrahaseelatya and phala-dana- 
Shakti, she is by nature sweet and life-giving, like sudhaa, amrita 
or nectar. 


Iti-dayaam-astuta—Daya has been praised in ‘this. mauner 
ie, in in this threefold way. Venkateswara Kavi has praised Daya 
in this wise. Praise of Daya is itself mew. Praise in this wise 
{iti) is indeed novel. Wherefrom did the poet get inspiration to 
sing them? Bhaktya wataT—Out of the intensity of his devotion 
to Daya. 


Pausing for a moment, the poet iois back on the verses 
of the stotra; he takes a bird’s S eye view of their (krama) order, 
their Classification into ten decads, well defined andclearly marked 
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aut by the varying metre in which each decad is couched, the tapic 
af cach of the decads, and the development of those topics in 
a strain-less succinct manner. He wonders at the arrangement, 
at the development, at the language, at the sentiment, at everything 
that goes to make up for the excellence of the stotra as a finished 
product of literary, and at the same time religious, art; and the 
feeling grows on him that this must be the work not of a human 
mind and human hand, but of that great and mighty Sankalpa or 
will of that great Lord of the Universe, a Sankalpa which he 
has himself described elsewhere as Visvaparipalana-jagarooka 
-sankalpa raaire- a sankalpa in praise of which 
this great poet has himself brought out a great and grand drama 
—the Sankalpa Sooryodaya. This idea is deatt with in the 
second half of the sloka. 


Iha-padyaanaam-ayam-ktamaha zg Tart san: Here-of 
the versesithis order, éke.) This partieular arder of verses in this 
stotra sung out of the great devotion.ef the poet towards Daya. 
The suggestion evidently seems to be that not even the poet’s 
devotion. is responsible for the glory of the stotra, but only the 
Sankalpa or will of the Lord that a Stotra should emanate from 
this poet in this form with all its fineness and finish. The Lord 
pleased with the sense of devotion and adoration that the poet 
has, in regard to Daya willed that a stotra of this nature should 
come out from him. That willis referredto as Bhagavat Sankalpa, 
(the will of Bhagavan). Fhat Sankalpa in turn is entirely widheya 
feta to Daya, i.e., dependent upon Daya, and subservient to 
Daya. That Sankalpa is here equated to a Kalpaka Vriksha, 
the mythical tree in Paradise which is capable of fulfilling all desires 
expressed im its vicinity. Just as ripe and tasty fruits fall from 
a mango tree, from this Kalpaka tree of the Lord's will these vei 
have fallen. Fruits are gathered from a tree, or the tree is shaken 
by buman hand to make the fruits fall down. Only fruits that 
are ripe will be gathered or made to fall by shaking the branches. 
Here without anybady’s attempt to pluck the fruits or make them 
fall, the fruits have fallen of their own accord impelled by the 
strong force of a sweeping gale. That is shown by the reference 
to ‘ Jnanjhaamaarutadhootachootanayataha ’=-as per the law of 
mapgo fruits falling down, when the mango tree is shaken by a 


eH alamt anlta Quah a manan traa ic eamnared ta the kalnaka 


214 DAYAA SATAKAM 


this Kalpaka tree has dropped this rich and plentiful lot of fruity 
verses. The mango tree is shaken by a ‘hurricane, (Jhanjha-niaa- 
ruth-dhuta). Who: shakes the Kalpaka tree here? Daya Devi. 
She is the Jnanjhaamaaruta or the terrific wind which passes over 
the Kalpaka tree of the Lord’s will and makes it shed these sweet 
verses of this lovely stotra. That is way the Sankalpa was tatked 
of as Daya-vidheya. 


Daya is thus said to have been chiefly instrumental in Desika 
singing this stotra in her praise. She moved the Sankalpa- or the 
will of the Lord and that Sankalpa in turn has produced this stotra 
through Desika, all because of Desika’s deep devotion to ‘Daya, 
a devotion equalling if not exceeding, his devotion towards the 
Lord Himself. 


FA ag fergie agaa qafi a: 
qasa} agra aaa mah | 

ARRANI SEA 
Aasaa: || (202) 


Kaamam santu mithah-karambitu-gunaavadyaani-padyaani naha `” 
Kasyaasminchatake sadambu-katake doshasrutim kshaamyatiı 
Nishpratyooha Vri shaadri-nirjharajharatkara-chchalenochalan 
Deenaalambana Divya Dampati Dayaa kallola Ko laahalaha u Ki 108) 


Jn our verses let there be excellences and defects intermingled 
in abundance, But no one’s fault-finding words in regard to this 
centum which is capable of cleansing the hearts of the satvic-minded 
persons, will ever be tolerated by the mighty onrush and uproar 
of. the waves of the helpless man’s support,—the Divine Grace of 
that Divine Couple,—in the guise of the rere and CASAN of ne 
flowing with terrific noise. . 


* In slokas 104 to 106 the Stotra and the slokas in it were referred 
to im very appreciative terms. Sweet as the notes of the Veena 
(104), a treasure-trove for all auspiciousness (105), and liberal 
beyond words (106). They all sound like self-praise and the poet 
is not unaware of it. He adverts to the possibility cf the slokas, 
some or all of them, being described by others as ' bereft of merit, 
and being full of faults, in language or sentiment or both. That 
however does not perturb him. For he has sung this hymn out 
of his Bhakti (devotion), and it is his humble offering at the feet 
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Jaya conceived in humility and sung in all modesty. `` If people 
ysé to pick holes in such a work, and/or discover faults, flaws 
foibles, no one need bother about it; the poet himself does 
mind it. For he is certain that Daya Devi will not tolerate 
adverse criticism of this work in praise of her, and that is 
igh for him. If he had sung it for his own glorification he 
Id have taken adverse criticism to heart, and either attempted 
əpel it as unfounded and baseless, or if that was riot possible 
pted the faults and admitted his errors. But in regard to a 
a like this, sung in the true Satvika tyaga spirit, where comes 
question of minding what others feel or say about it? 


Every true devotee who has sung in praise of His God in the 
sss of his devotion, if asked about the merits of his songs, will 
y admit ihat they may not be sweet. Probably they are inferior 
But it is sweet to the Lord in whose praise it is sung. And 
levotee rests content in that feeling. Q@ rw yorsa ag Gu 
Tbr bAeAuweTGm. After having sung 44 soulstirring 
‘§ about Lord Ranganatha, Vipranarayana, better known as 
idaradippdoi Alwar,’ winds up his Tirumaalai (qua) 
the above words, which mean that though it may be inferior 
ren bad poetry, it will be sweet to his Lord, (erbl9grer— 
ord and Liege). Desika has almost copied the words of that 
ir towards the end of his classical Rahasya-traya- saara, when 
ngs “maaa Openaaorrea Gf) Clo aie cool Qapi 
b Csayor urguet AgurgQéeGs HSHEGCw.”’ 
ugh men with crooked and perverted minds may decty-the 
: by imagining faults and defects, it will taste sweet to the 
ort of. Lakshmi with feet like flowers exhuding honey). ` This 
sloka.of Daya Sataka embodies almost the very sentiments 
at: Tamil verse. 


Desika makes it clear by the opening words of the doka: that 
me one told him about the existence of faults. along » with, 
bly, some merits, he was not going to join issue with him 
it. Kaamam Santu, $TA dq is a trite. ‘expression to denote 
all means let it be as you say.” It may, also mean “Jet there 
many faults as you would desire. ye 


The rest of the sloka explains why that is of no ‘moment’ ‘to 
oet. Whose hostile ‘criticism is going to be tolerated?” eet 
fa arafa Kasy -dosha-srutim-kshaamyati. A 


28 
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Daya Devi is certainly not going to allow them even to be 
heard. The words of critics will get drowned in the mighty noise 
(Kolaahala) of Daya’s forceful flow imitating the noise of the falls 
of the Tirumalai Hill,—even as a human voice will get drowned 
in the mighty roar of the waters of the Niagara falls. Readers 
will remember how in the course of the stotra the flow of Daya 
had been likened to the cascades on the Hill of Vrishadri (e.g.) 
slokas 31 and 69. Nirjhara is a hill cascade. 


What is it that rushes so mightily? Daya-kallola-kolaahalaha 
qar-peaiy-AlaSae:The hostile uproar of the rush of the waves of 
Daya. 


Whose Daya? Divya Dampati Daya. The Daya of the 
Divine Couple (Sri and Srinivasa). This epithet gives the clue as 
it were to the interpretation of the Daya of Vrishachalapati referred 
to in almost every sloka of this stotra. Really only the Daya of 
the Celestial Couple was talked of in all the slokas of this stotra 
though it was referred to as Srinivasaanukampa, Padmaa Sahaaya 
Karunaa etc., in places, and more frequently as Daya Kripa Karuna 
Anukampa or even as the Daya of Vrishagireesa. Desika has 
elsewhere established that wherever the Lord or Narayana is talked 
of in the Srutis and other Shaastraic texts it invariably takes in 
Sri or Lakshmi also, as the two are inseparable and always go 
together. 


In this sloka there is one epithet or viseshana for the Sataka 
and ene for Daya. The Sataka is referred to as sadambu-kataka. 
Kataka is the cleaning nut plant, the nuts of which have got the 
power, when added to muddy water, of clearing the water of mud 
and along with it dirt and impurity. Here the kataka, meaning 
thereby the sataka, (centum), is capable of cleaning and clearing 
the minds of saatvik type of men. Irtis clear Desika here is thinking 
of the beautiful Sloka in the Valmiki Ramayana (Balakanda, 
2nd Sarga, Sth sloka). 


apaa ft agi Pena | : 
Toa TAAA AAA Aa) AA 


The righteous minded men’s minds will be cleared and purified 
by a study of Daya Sataka. Just as the Kataka nut makes the 
water free from mud and dirt, so also Daya Sataka is capable 
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of clearing the mind of all low thoughts and vicious tendencies 
and maintaining it in a pure and placid state. 


Daya is here described as Deenaalambana Daya,—Daya the 
only help, or source of help, for all helpless beings. Deena 
means not only a poor and humble individual, but one who 
"is miserable and wretched beyond measure and ever dejected and 
melancholy. Jtalambhanam is support or prop. The outstanding 
quality of Daya is the help rendered to those who are utterly helpless. 


The stotra started with solidified Daya,—Daya, hard and huge 
like the Hill. It ends with the torrential flow of Daya,—Daya- 
Kallola-Kolaahalaha @a1-7eala-Plaes: 


May the Daya of Lord Srinivasa protect all of us! 


x ok ok ak ok 


pAn As fae Fearne | 
fad Agta Aran AA: | 
Kk oe ok ok 


All Glory to Vedanta Desika 
All Glory to Lord Srinivasa 
All Glory to Srinivasa’s Daya. 


ok $ k k 


aqsaaaaa fae FANRAN | 
Arar TEMA ARST, | 
fagra seared tras | 
staga aaa APs I 


oscar he End eee 
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not the Daya of the Powerful Lord who holds the great Saarnga 
in. His hand? | 


| Reanqaeant saaana] ga- 
aH Astana cas | 
gaie ARAMA cease ala 
JARIJI: atafarisa HA: II (go) 


Visvaanugrahamaataram vyatishajatsvargaapavar gaam sudhaa 
saddhreecheem iti Venkateswarakavir-bhaktyaa Dayaam astuta’ | 
Padyaanaam iha yadvidheya bhagavatsankalpakalpadrumaat 
jhanjhaamaarutadhootachootanayatah-sampaatikoyarn kramahan(107) 


' “The poet Venkatesa has thus out of devotion ‘sung the praise 
of Daya, who is the mother (of all) capable of conferring (all) favours, 
who brings (unto us) (bestows on us) Swarga and Apavarga (moksha), 
—and who is ever (sweet and life giving) like nectar, (amrita). | And 
even like ripe mango fruits shaken by strong winds during a hurricane, 
this particular order of verses inthis Stotra has dropped from 
the Kalpaka tree of the Lord’s Sankalpa’ (will) which is ‘ever sub- 
ordinate and dependant on (or is at the disposal of) that Daya (whose 
praise has been sung by the poet Venkatesa). 


This and the next sloka, which is the very last sloka of the 
whole Stotra, are couched in the Saardoola Vikreédita metre. As 
the name itself indicates, the syllables and words leap and frolic 

even as a leopard does during its sporting moments. This metre 
contains 19 syllables to a paada. It is thus the longest oF the 
several metres employed in this Stotra. 


It is only i in this sloka that the poet definitely refers to himself 
as the author. In Sloka 104 a reference was made to his titular 
name Vedanta Desika. In sloka 105 the name Venkatesa occurs, 
but it was used ambiguously and could be taken as referring as 
much to Lord Venkatesa as to himself. By the words Venkateswara- 
kavi employed here, the poet refers to himself by his proper name, 
and so:this is the “ mudra sloka,” the sloka peame the seal of 
the author. 


The Stotra was referred to as udaaram Gate in the E 
sloka. The subject of the stotra, Daya Devi, is referred to h’ 
as Visva-anugraha-maataram. She is the mother. -She is a mo 
who . always bestows favours, anugraha-maataram. Nigraha 


tad aaae Rea aa: 
at faa wart aA: 
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NINTH DECAD. 

Cama”. a a o~= 
HE Lord’s unbounded kindness towards prapannas was very 
well illustrated by the two previous decads, which respectively 
dealt with (a) His essential nature of dispelling sins and their un- 
pleasant consequences (anishta) and (b) His overwhelming love 
towards the prapannas, which is willing to adapt itself to their 
desires with a view to ultimately sublimate those desires into God- 
love. This idea has been well expressed by Desika elsewhere 

also. Vide Dramidopanishad Saram: 


alas gat aaga fay: 
qizzi Tey TAT: FAIA | 

hamsii fafaaeragearate: 
Aasaa sf aaa I 


“ With a view to dispel and banish the anishtas of men and in order 
to see that their desire for worldly pleasures is gradually put down, 
He the Lord of all, who has the entire threefold chetana ard ache- 
tana creation under His own sway, yields Himself up to the varie- 
gated desires of His followers.” (Those who are interested in 
pursuing the theory that is being elaborated in this commentary, 
that the theme for each of the ten decads of this stotra is furnished 
by the resnective themes of the ten centums of Nammalwar's Tiru- 
voimozhi, as laid down by Desika, will have noticed the use of 
severalidentical words and phrases in this sloka of Dramidopanishad 
Saram and the 81st sloka of Daya Satakam). 
This ninth decad furnishes the reason why the Lord is so 
fond of His devotees, and fond to the extent of coming down to 
their Jevel. He is shown here to be a nirupadhi Suhrit freats Tet 
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who has not in her composition the fault of punishing others, 
will see to it that the evil results’ that must follow as a result of 
our wrong acts after prapatti are warded off in some manner or 
another. The methods-of warding off the evil effects are, by making 
us undergo expiation or prayaschitta for the sins that we shall 
unconsciously or unwittingly commit after the performance of 
prapatti, orif our nature doesnot permifus to take to such expiation, 
then Daya Devi sees to it that sonie punishment is awarded for 
that error or slip from the path of virtue, so that by being punished 
for it, the sin itself disappears. For the prapatti performed, the 
Lord has at the behest cf Daya Devi promised to the prapanna 
complete freedom from th? cycle of births and deaths at the end 
of this particular life. No change is effected in that sankalpa 
or resolution of the Lord, taken with the help of Daya Devi. The 
Lord through Daya Devi sees to it that the sins committed in 
the post-prapatti period are not allowed tostand in the way of con- 
ferring mukti or release on the prapanna. This is achieved by Daya 
Devi counteracting the errors of commission and omission that 
may set in in.the post-prapatti period. The word “ pratividhim ” 
shows the counter-action. Elsewhere Desika has elaborated this 
idea and said as follows referring to the Buddhipoorva-paapa 


Apaia aana arate afer: SS 
A ofa figata AARAA oa: 


or ċonscious sins Conscious errors of commission and omission 
will not occur, Even if they occur; by prayaschitta fassfa, or 
by punishment, the Lord sees to it that His original sankalpa 
of mukthi is carried out. The prior sins are all wiped out by the 
nyaasa or saranagati. The portion of the prarabdha which has 
to be gone-through till the end of this lifetime is suffered, and 
thereby liquidated. Conscious post-prapatti sins will not occur, 
and if they occur they are destroyed by expiation or punishment. 
The résult is there is no balance of karma: left at the moment 
of ‘the prapanna’s casting off this body of his. This process is 
dealt with in this sloka which emphasises the absence of the 
danger of once again: getting into theclutchesof the god of death 
(yamavasyataam. anazaa). Daya Devi casts asunder that great 
danger, and in conjunction with that hitaishinee or benefit-Conferrer, 
Lord 'Srinivaša, does away with all the obstacles in the way of 
conferring moksha upon: the prapanna.: 


ahga arataa nea fara 
arfigatt famam sea ag | 
Af TaTSART AM ABBA AA 
Sfayafae aaaea He fear I (92) 


Kshanavilayinaam saastraarthaanaam phalaayanivesite 
Sura Pitirigane nirvesat praagapi pralayani gate \ 

Adhigata Vrishakshmaabrinnaathaam akaulavasamvadaam 
pratibhuvam iha vyaachkhyustvaam Kripe! nirupaplavaam 4 (78) 


Daya Devi! where the Devas and Pitrus who have been appoinced 
to confer fruits for the performance of good deeds prescribed in the 
Saastras (such as daanaas and homaas), fruits which are of very 
short duration, when those gods and pirtrus themselves reach the end 
of their career and disappear, you who are not subject to any limi- 
tations of time, you who are unaffected by the troubles that others 
may create, and you who have Lord Srinivasa for your support, 
stand guarantee for the realisation of the phala by those persons 
‘who have done those good deeds. So the great ones have said. 


Deeds that human beings perform can be good deeds or bad 
deeds. It would have been noticed that only bad deeds, which 
are called sins, have very often come up for consideration. Just 
as sins have to receive punishment, good and virtuous deeds have 
got to receive their rewards. The perpetrator of sins will be anxious 
to avoid: having to undergo the punishment due for those sins. 
Similarly those who have performed good and righteous deeds 
will be anxious to have the reward prescribed for those deeds 
bestowed on them. This sloka deals with the doers of good deeds, 
and assures them that if they are anxious and desirous of obtaining 
all the benefits and rewards that they are entitled to by virtue of 
their good acts, they need not be afraid of having to lose them 
because the minor gods and the Pitrus, who, propitiated by 
these good deeds, have to give to them those rewards, dis- 
appear before that date. The rewards themselves are imper- 
manent. It mayalso sohappen that before the time arrives for 
rewarding those persons who eagerly wait their for their rewards, 
the Devas and Pitrus may themselves disappear, because the good 
deeds responsible for getting them their high position have come 
to an end, Daya Devi however sees to it that no disappoint- 
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ment is caused to those who have by their good acts earned 
those rewards and preferments. It is said in this sloka that she 
stands as a surety and a guarantee ta them for the realisation 


of all the benefits and rewards. 


The Vedas, in the Karmakanda portion thereof, have prescribed 
several deeds and actions by which men ca. propitiate a particular 
devata or a particular forefather (pitru). The Devatas or Devas, such 
as Indra etc., have attained the position of power and importance 
by virtue of their good deeds. Any act done in order to please 
them results in good things to the person doing the acts. One 
who desires to go to Swarga has been ordained to do a particular 
yaga. When there is no rain, Indra or Varuna has been directed 
to be propitiated by suitable mantras and observances, and when 
these observancesare gone through, rain comes, and so on. Ifa 
Deva so propitiated ceases to be a Deva by the time the good deeds 
done to propitiate him begin to earn fruit, what is to happen to those 
deeds? This uncertainty in the persons here down below will 
act as a deterrent to their taking to a good act with the motive 
of obtaining good results. To protect the sanctity and greatness 
of the sastras which have laid down particular deeds, and the re- 
wards to be obtained iherefor by or through the agency of certain 
minor gods, Daya Devi functions as a surety ensuring the reward. 
She is not liabile to any destruction. She is an akaalavasamvada, 
not subject to the operation of time. She is also nir-upaplava, 
obstruction-less. Above all Daya Devi has annexed herself to 
Lord Srinivasa, the Lord of Venkatadri who is abcve all limitations 
of time and space. 


Pratibhoo (sfay:) means bail, surety, guarantee. Daya 
Devi is the guarantor, and guarantees certainty of reward, though 
the rewarder may not be there. 


This sloka refers to the short-lived greatness of persons who 
dole out from a position of power, rewards and benefits to others 
smaller than themselves. Even during the short time that a god 
officiates as a god, it is only with the strength given by Daya that 
he gets the capacity to reward others. This topic has been touched 
upon in this sloka particularly to show that just as the sinners need 
not be afraid of receiving punishment if they rely on Daya, the 
virtuous men need not be afraid of losing their reward. 
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agaaa A ai HEBAS! ar 
aaf fa WFAA TASTE: | 
aE savy ARAEINRE RERI- 
qaaa gea gaai faz: i (98) 


Tyvadupasadanaat adya svovaa mahaapralayepi vaa 
vitarati nijam paadaambhojam Vrishaachalasekharaha \ 
Tad-iha Karune! tattadkreedaatarangaparamparaa- 
taratamatayaa jushtaayaaste duratyayataam viduhu (79) 


Devi Karuna ! on those who resort to you, and take refuge in 
you, the Lord of Vrishachala is certain to confer the blessing of His 
lotus Feet. It may be today, or it may be tomorrow, or it may 
be only during the Mahapralaya. But the conferment is certain. 
Therefore it is that the learned people have understood you, with 
you variegated sportiveness, that is itself like a succession of waves. 
ar: indeed hard to be overcome or fathomed. 


Having dealt with the way in which Daya operates to punish 
the sinners, and guarantee rewards to good men, Desika harks 
back to the one topic which alone is uppermost in his mind,—the 
attainment by all human beings of the Feet of the Lord. Though 
Daya is capable of relieving us from the burden of sins, and of 
seeing to it that we get rewarded for our gaod deeds, yet her primary 
desire is to see that we attain the Feet of the Lord and get away 
from the realm of Papa and Punya. That the attainment of beati- 
tude at the Feet of the Lord is the positive content of saranagati 
is once again emphasised in this sloka. At the same time, the 
difference in the time of attainment, which in turn depends upon 
the intensity of the yearning of the upasaka to attain the Feet 
of the Lord, and the consequent difference in Dayaprasaada, is 
the topic dealt with in this sloka. If the yearning of a person to 
reach the Feet of the Lord is so intense that he adopts saranagati 
for immediate release from samsara, Daya Devi secures to 
him that desire of his by seeing that the Loid takes him unto 
His feet immediately, forthwith;—a@q, kere and now. Svaha 
aq: means tomorrow. That is, slightly delayed. If as in the case 
of most of our Acharyas, the prapatti is performed with a view to 
attain the Feet of the Lord at the end of this bodily existence, 
surely Daya Devi sees to it that the heart’s desire of such a person 
is fulfilled, and the moment his connection with this particular 
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By the word Prabriti etc., we have to understand Satsangha 
(association with Sudhdhaanta siddhantins) Archa-anubhava (enjoy- 
ment of the beauty and grace of the Gods in Temples) and similar 
faultless and elevating pleasures that make life itself worth living. 

afago - 
magaq Afad at aaa | 
MAAS IeAg ase ala ahaa 
AA aga ae gales feo 1 (99) 
Anitarajushaam antar-moolepyapaayapariplave 

kritavidanaghaa vichchidyaishaam Kripe! Yamavasyataam ı 
Prapadanaphalapratyaadesa prasangavivarjitam 

pratividhim upaadhatse saardham Vrishaadri-hitaishinaa (77) 

Kripa Devi! Even if those who steadfastly look up to the Lord 
and the Lord alone, as their upaya and purushartha, (means and 
end), happen to commit any conscious sin, you who never allow yourself 
to forget the saranagati that they have done, and who have not in 
your make up the fault of punishing,—to them, you in conjunction 
with that great Well-wisher of all mankind in Vrishadri, bring about 
a counter-acting element, so that there is no impediment or bar to 
their attaining the fruit of the Saranagati that they have observed. 

The cleansing process was the topic of the previoussloka. As the 
Prapanna continues to live even after performing Saranagati, his 
further life is decided according to the praarabdha or that part of his 
karmas which has begun to give effect. Therefore his future acts of 
commission and omission arelikely to lead him intosin. Itis here 
pointed out, that because prapatti is made with the determination to 
follow the Lord’s commands, and never to do any act proscribed by 
the Sastras, which contain His orders and ordinances, it is not likely 
that the prapanna will ever be guilty of censcicus commissions and 
omissions in the nature of sin. But by the force of the prarabdha, 
if the prapanna happens to be unwittingly guilty of an act of commis- 
sion or omission, which will be an apaaya or sia, what will happen 
to him? ‘This is the problem which which will present itself to 
every thinking man. If after doing Prapatti, I go wrong, will I 
lose the benefit of the prapatti performed by me, is the question 
that is likely to assail every prapanna. The answer to that is 
furnished by this sloka. The sloka assures us that Daya Devi 
who is not likely tc forget the saranagati that we have done, and 
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ishagirisudhaasindhau jantur- Daye! nihitas-tvayaa 
bhavabhaya pareetaapachchhittyai bhajannaghamarshanam ı 


fushitakalusho mukter-agresarair-abhipooryate 
syayam upanatais-svaatmaanandaprabhrityanubandhibhihin (76 


Daya Devi! That being who is placed by you in that ocean o 
ectar that is in Vrishagiri, gets his fear and tapa (heat) engendere 
y samsara, dispelled, and becomes pure and freed from sin. Havin 
wus got himself cleansed of sin, he is filled, during his further sta 
ı this world, with all the higher pleasures, like those obtaine 
‘ora a true realisation of one’s own self,—pleasures which are reall 
yre-runners and fore-tastes of the mokshananda that is sure to come. 


Aghamarshana waaem is a bath enjoined by the Scripture 
ad Dharmasastras for cleansing oneself of very heinous sins an 
‘imes. There is a sookta qaq or prayer in the Rig Veda, know 
; the Aghamarshana Sookta, which, if repeated while bathin; 
as got the power of releasing the bather from heinous sins. Th 
»ference in this sloka is to that purifying and expiatory bath. 


Daya is here referred to as placing (fafgaeaat) her upaasake 
1 that grand and sweet nectar-sea, that is Srinivasa. This is th 
ath she enjoins on her votaries, or rather gets them to go throug 
t is clear that Desika is here thinking of the old saying “ Eshi 
,rahma-pravishtosmi-greeshme-seetam-iva-hridam” wraarstacetsh 
Thaftafragay. I plunge myself into this Brahman, lil 
lunging into a cool and deep lake, during scorching summe 
n the Devanayaka Panchasat (a stotra in praise of the’ Lord «í 
‘iruvahindrapuram in South Arcot District) Desika has made th 
eference more plain and pointed: 


gata AAAA AA: Aafa fase | 
qagomgt aq saad Aaaa fanga N 


Lord Devanatha! Having been ruthlessly duped by several kin 
f mirage in the shape of earthly pleasures, my mind has just no 
ittained rest, peace and comfort; for it has entered into (plung 
nto the depths of) You, who are like a majestic, sacred, and swe 
ake (full of water),--even as one scorched gets into a tank). 


It was only a tataaka qeTe or tankin Devanayaka Panchas: 
Jere it is an ocean, Sindhu,—an ocean of nectar, Sudha-sindh 
WM ak Baw alan ta Olaba A2 ahave) Pleacnrahilitv anart. t 
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The people of this world prefer aiswarya, wealth, to all other 
things. Aiswarya here must be taken to be a compendious term 
indicating all worldly pleasures. The kaivalya which comes next 
is the stage where the aspirant to spiritual eminence indulges in 
the realisation of the pleasures of the self, bereft of God-association. 
To the true devotee of God, even kaivalya is not a stage worth 
aspiring for. It is as good, or as bad, and certainly as evanescent 
and unsatisfying, as aiswarya itself. The opening words of the 
sloka show that people who are spiritually minded prefer the 
pleasures of wealth and Aatmanubhava even to the exalted positions 
held. by Brahma and Rudra. It shows that people are so taken 
in by what this world can offer that they do not even desire the 
other-worldly pleasures like those of Brahma and Rudra. 


Daya Devi understands correctly the desire of the people 
of the world to obtain earthly wealth, or in a few and rare cases 
the supreme satisfaction of Aathmanubhava mentana. Personally 
Daya Devi, who knows the real value to be attached to these, as 
contrasted with the pleasures attainable at the Feet of the Lord; 
is not happy about the craving that people entertain for these 
pleasures. But just like a fond mother, who pretends to satisfy 
the expressed desires of the child, all the while having in her mind 
the idea of converting it later on to her views. Daya appears to 
grant what they want, so that her hold on them may become firm and 
they may learn to look to her for everything they desire to have. The 
illustration about conferring punya and dispelling sin on an indi- 
vidual who does not desire punya or to get rid of his sin, but only 
feels thirsty, shows the way Daya Devi sets about it. Just as a 
person interested in a thirsty man’s soul takes him to the sacred 
theerthas like the Ganga, and asks that person to quench his thirst 
with the water of the Ganga, so that he may not only have his thirst 
quenched but also obtain punya, so too Daya Devi eggs on her 
votaries to appeal to her (and thereby to the Lord) to secure their 
hearts’ desire with the idea of ultimately making them desire the 
Lord for the Lord’s own sake. It is Daya’s attempt to convert 
the first three classes of men denoted by Lord Sri Krishna as Aartha 
ara: Jignasu fasarg and Artharthi aaff into persons belonging 
to the last class namely gnani aTfA. 


The word ‘ veetaatanka,’ which literally means having dispelled 
fear, shows how carefully Daya Devi sets about the task of redeem- 
ing us and taking us to eternal bliss, mokshananda. She has 
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AAIR Raana RANAR 
ARAA a a Raga | 
FIRR NNPJATTA 
qefa FEN Aqqoy adlaoaea 11 (52) 


ividha chidachit sattaasthemapravrittiniyaamikaa 
Vrishagirivibhor ichchhaa saa tvam parairaparaahataa ı 
ripanabharabhritkimkur vaanaprabhootagunaantaraa 
vahasi Karune! vaichakshanyam madeekshanasaahase (71) 


Devi Karuna! you who are but the wish or desire of the Lord 
' Vrishagiri; who order and direct the states of existence, continuance, 
id activity of the three kinds of chetanas and achetanas; who is 
controlled by others; who willingly bear all the burdens of helpless 
ad wretched beings; who are served (obeyed) by the other lofty 
salities (of the Lord),—Such a you possess great skill in (are an 
lept at) the very bold act of patronising and protecting me by making 
ie the object of your (protective) glances. 


Daya is here defined as the Lord’s Ichcha—desire or wish. 
he Lord’s desire to protect—that is Daya. It is not an empty 
esire, nor is it a vain desire. This is demonstrated by reference 
) four factors. 


The first of them is dealt with in a long phrase Tri-vida-chit- 
chit- satta - sthema-pravritti-niyaamikaa. Trivida is threefold. 
‘rivida chit or the threefold chetana classification is as Nitya, 
Aukta and Baddha. (The ever celestials like Garuda; the released 
ouls; and the souls in bondage.) Trivida achit refers to the three 
chetana objects known generally as prakriti, time and suddhasatva. 
“he existence, continuance (persisting in the same state) and activity, 
f all the above six are Dayaadeena—i.e., they are all ordered 
ind ordained by her. 


The second is parairaparaahata—uncontrollable, unobstructed 
yy any one and anything else. Daya’s sway is supreme. Nothing 
ind nobody can stand in the way of the Lord’s desire, whose name 
s Daya. It is the Ichcha, desire, ofa Vibhu, a mighty and eminent 
sovereign and no one dare cross it. 


Daya is next stated to be Kripana-bhara-bhrit, the bearer 
Eata Leedana af Lrinanaac helnlece heings. This has been dealt 
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eyes here we find Daya Devi doing this daring act, namely, welcoming 
the sinner with avidity, just because that sinner has been clever 
enough to take to Bharanyaasa. The followers of other systems, 
which are also claimed to have been derived from the same Srutis, 
exclaim, “what foolishness this! "and “to what Khila fea or 
vacuity of intellect is this to be attributed? ” 


Vismerabhuvanam faey<yadt a world gaping with shock and 
surprise. Vismaya fatHa may also refer to admiration, in which 
case the words will mean, to a world admiring Daya or Devi’s 
cleverness. In view of the other words in the Sloka like 
Khilam, this latter meaning cannot be appropriate for this word as 
referring to the world. The poet is going to refer to the real 
admiration that the Lord entertains for this bold act of Daya. 
That is the other sentiment enshrined in the sloka. 


Simhakshmaabhrit fagearyq is Simhaachala one of the 
Puranic names of Tirumala. The Lord residing there is referred 
to here as a Kritamukha pataq which means a very learned 
and clever person. The term fagtq Vidwan in a way will bring 
out the meaning of this word Kritamukha. The act of Daya related 
above in coming forward and meeting the prapannas at the cross- 
roads is looked upon by this very learned and clever Person with 
admiration. Only a Vidwan can adequately appreciate a Vidwan’s 
work. As already pointed out there is a difference between the 
Vismaya of the world, and the Chamatkaara which is the reaction 
of the Lord to Daya’s act. Here it is unalloyed admiration. What 
the Lord has not been able to achieve by Himself without the help 
of Daya, Daya has achieved before His very eyes; and His heart 
feels happy and glad at this welcome which Daya extends to Pra- 
pannas. 


Prasthaana ytgTq means setting forth, starting; Pratipras- 
thaana fager has been understood as counterstarting or 
setting forth, meaning, going out for the purpose of welcoming 
those who come in. 


This is the last sloka of this decad in which Daya Devi’s supre- 
macy in action has been very well described. Her daringness and 
audacity, in protecting those who have taken refuge in her, as dealt 
with in this decad are referred by Desika himself in the opening 
sloka of the r next decad as a Saahasa, aea a very rash and daring 
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a Devi to me if some small evil happens to you af naa 
+f er] Paw Aa. That was the extent to which Rama 
| Sugreeva. Sabari, the hunter-woman, whose hospitality 
ama is a household word, is referred to n2xt. Sabari means 
man-of the hunter class. This lady had no other name by 
h she was known. So Kaapi Sabari may be taken to indicate 
nameless hunter woman. ‘ Kaapi’ has however been used 
to show that a peerless lady bearing the name Sabari is indi- 

Rama was her guest, and gladly and willingly ate of what 
iad carefully put by as sweet and delicious in anticipation 
is arrival. 


Rama was the acme of modesty and one will not be surprised 
s moving intimately and freely with Guha, Sugreeva, or Sabari. 
he Lord Krishna, a God from birth, born as a God and not 
man, having to His credit several deeds from boyhood to 
100d which are distinctly superhuman—what about Him? 
, Devi renders Him too accessible to one and all in the lower 
. of society. Kuchela (meaning dirty-and-torn-cloth-man) 
picture and model of poverty; Kubja of ugliness; Gopis, of 
tered ignorance; and maalakaara a vendor of fragrant garlands 
flowers, not one among which would he have for his 
use. And with all of them, Sri Krishna mixed freely and on 
terms. The reception He gave Kuchela should ever serve 
ideal for small minded rich men to follow, persons who will 
leign even to recognise in a poorer man an old-time friend 
lassmate. Kubja means bent woman, a hunch-back. A 
with this defect in her body was preparing sandal paste for 
s&s use. While she was taking some sandal one day to Kamsa, 
ret Balarama and Krishna in the streets of Muttra. At once 
illingly offered the sandal to those lovely youngsters. Krishna 
diately rewarded her by relieving her of her hunch back and 
‘ting her into a young and handsome damsel. The first 
‘that lady then was to catch hold of his uttariya (upper garment) 
drag Him towards herself. Thereby Krishna earned 
of his 108 names (Ashtottara-sata-namaas) namely ‘ Kubjaa- 
ambaradharaha’ #HsaAtHzITaTat:. There is a Kubja (#23) 
e Ramayana, whose name stinks; as much as that of 
hagavata counterpart exhudes fragrance. So to demonstrate 
tis not the evil and inimical kubja, but the devoted and loving 
2, itis said here * Kubja-saa,’ that Kubja. 
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90k up to her for help and succour, to the great Acharyas who are 
loved of the Lord, so beloved as to make Him refer to them in 
he Bhagavat Geeta as His Atma, (gnanee-tu-atmaiva-me-matam) 
nd as very dear to Him (Sa-cha-mama-priyaha). The gnani of 
ne Geeta is here referred to as Budaha (q4:). Their greatness 
fas indicated in the previous sloka by the words Vrishagiri-jushah- 
tira-chara-silpinaiva-parikalpita-chitra-dhiyaha. As they are reposi- 
ies of Daya’s protective qualities, ordinary men and women 
ave to rely on them for redemption. This is known as the Acharya- 
ishta form of Saranagati. 


(7) Madhure! Sweet! By nature Daya Devi is sweet and 
ttractive, even as a mother is to the baby. 


(8) Vrishagiri-sarvabhauma-dayite! Beloved of the Emperor 
f Vrishagiri! Daya is one of the Consorts of Lord Srinivasa. 
: has been said before that the other Consorts like Sri, Bhoo and 
leela Devis are dear to, the Lord because the Lord sees Daya 
‘flected in them. (Sloka 36). 


(9) Bhavuka-nidhe! Storehouse of all mangalam (auspicious- 
2ss)! The very first description of Daya in this Sloka was as an 
<inchana-nidhi (treasurc-hcuse for the helpless). That nidhi or 
easure is here pointed out to be a bhavuka-nidhi, a treasure of 
uspiciousness. 


After having thus called Daya in nine different ways, Sri Desika 
akes known to her his prayer in the words “‘ mayi-te-mahateem- 
iavamoola-haraam-lahareem-nidhehi,’-pray divert towards me 
our mighty floods capable of uprooting this great tree of Samsara. 
hat is to say, please destroy my connection with Samsara and 
stow on me the beatitude of the Highest Bliss. The nature and 
content of ‘that Bliss have already been described in detail in 
e fifth decad. 


Thus the sixth decad of this Stotra concludes with the perfor- 
ance of prapatti by Desika even as the sixth Centurium of Verse 
. Nammalwar’s Tiruvoimozhi ends with the Alwar’s anushtaana 
ractice) of prapatti. The effect of this anushtana or practice of 
‘apatti is seen in the following decads. The twofold aspect of 
e help that Daya renders to prapannas, viz., Anishta-nivritti and 
hta-praapti (Removal of undesired fruits and realisation of desired 
dits respoctively) is described in detail in the succeeding decads. 
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